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INTRODUCTION 


"WHE TRINITY OF ST, AUGUSTINE Cannot compare in popu- 
Kea larity with his Confessions or the City of God. Yet 
£3] ra 233 manuscripts of it have béen found, dating from 
the ninth to the fifteenth century.! This is a rather surprising 
number in view of the subjects treated in the fifteen books, 
which even the saint himself thought few would understand.” 
Unfortunately the work has not yet been edited critically as 
have some of his other writings, though the discrepancies in 
the Migne text do not appear to be of a substantial nature. 
A Greek translation was made about the year 1350. This was 
not only a rare tribute to the work of a Latin writer, but was, 
in all probability, the first time the De Trinitate was trans- 
lated.’ 

St. Augustine gives us some interesting facts about this 
work in a letter tọ his friend, Bishop Aurelius of Carthage. 
‘I began the books on the Trinity as a young man, he says, 
‘but published them as an old man.’*4 Young and old are rather 
indefinite terms, but it is commonly agreed that he started 
the work about the year 400 and finished it in 416.5 There are 
many reasons for so long a delay, Two of the most important 


1 A. Wilmart, ‘La Tradition des grandes ouvrages de $. Augustin,’ Miscel- 
lanea Agostiniana 2 (Rome 1931) 269-278. 

2 ‘Nimis operosi sunt, et a paucis intelligi posse arbitror.’ Ep. 169, Corpus 
Scriptorum Ecclesiasticorum Latinorum (hereafter cited as CSEL) 
44.613. 

3 L. Arias, ‘Tratado sobre la Santisima Trinidad,’ Obras de San Agustin 5 
Bibliotheca de Autores Cristianos (Madrid 1948) 108. 

4 ‘De Trinitate libros iuvenis inchoavi, senex edidi.' Ep. 174, CSEL 44.650. 

5 V. Bourke, dugustine’s Quest of Wisdom (Milwaukee 1945) 202, 304. 
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were the struggle with the Donatists, the scourge of the Church 
in Africa during those years, and his own ill-health which 
forced him to leave Hippo for a time.” 

Augustine’s original intention was to complete the fifteen 
books, check them carefully, and only then have them put 
into circulation. But, as he tells us in the letter referred to 
above, some friends surreptitiously obtained a copy while he 
was still working on the twelfth book, and had it distributed 
without his permission. The saint was so annoyed at their 
action that he discontinued the writing altogether, and only 
resolved to complete what he had started at the earnest re- 
quest of Aurelius and some others. ‘I took care to finish the 
laborious treatise, with the help of God, correcting the books, 
not as well as I wished but as well as I could, lest too great 
a discrepancy develop in the revised version from those which 
were first taken from me.’ In his Retractations he calls at- 
tention to only two passages of minor importance that he 
wished to have changed.® 

His other dogmatic writings were usually of a polemical 
nature, and were directed against the Donatists, the Pelagians, 
and the Manicheans, who were actually propagating their 
errors among the Catholic people, But as far as we can judge 
from the existing evidence, no concerted attack was being 
made at that time against the doctrine of the Trinity. If there 
had been he would hardly have spent sixteen years in com- 
posing a refutation. As a matter of fact he had probably not 
come in contact with the Arians since his early days at Milan, 
and his famous debate with Maximinus, the Bishop of this 
sect, took place in 428, only two years before his death.® There 
were indeed the ‘garrulous disputants,’!° as he calls those who 
regarded reason alone as the sole criterion of all truth, but 


6 See the saint’s letter about the disorders in Carthage caused by the 
Donatists, Ep. 118, CSEL 34.643. 
7 Ep. 118, CSEL 34.665. 
8 Book II, 15 (PL 32.635-636). 
9 Collatio cum Maximino (PL 42.709-742). 
10 De Trinitate 1.2.4. 
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they seem to have been neither numerous nor influential. 

His main reason, then, for writing on the Trinity was 
probably to strengthen the faith of his fellow-Catholics in the 
greatest of the mysteries, the one upon which all dogmas 
depend, and to which they also ultimately lead. But the 
saint, who is represented in Christian art as holding a heart 
on fire, could never be satisfied with merely enlightening 
the minds of his readers with knowledge. He would also fill 
their hearts with love. During their earthly pilgrimage he 
wanted them to remember, to contemplate, and to love the 
Blessed Trinity that would be their supreme delight in eter- 
nity.14 

The Sacred Scriptures were always the saint’s principal 
authority in doctrinal questions, as is clearly indicated from 
the 42,816 Biblical quotations in his writings.12 He had also 
read all the books on this dogma that were available to him, 
though St. Hilary is the only author whom he mentions by 
name.!4 From his own testimony, as well as from his limited 
knowledge of Greek, it would seem that he was not familiar 
with the great Trinitarian writings of St. Athanasius, St. 
Basil, and St. Gregory of Nazianzus, but was familiar with 
excerpts from their works that had then been translated into 
Latin. 

The saint divides the fifteen books into two general sections; 
in the first seven he examines the Trinity in the light of the 
Sacred Scriptures; and in the remaining eight he makes a 
speculative study of this dogma, though even there he fre- 
quently appeals to the authority of the Bible. It is best to 
follow his own synopsis of this long treatise.16 

In the opening book he says very simply: ‘the unity and the 
equality of that highest Trinity is shown.’ His Scriptural texts 


1] Ibid. 15.20.39. 

12 V. Capanga, ‘Tratados sobre la Gragia,’ Obras de San Agustin 6 Biblio- 
theca de Autores Cristianos (Madrid 1949) 11. 

13 De Trinitate 14.7. 

14 Ibid. 6.10.11. 

15 Ibid. 3 Preface 1. 

16 Ibid. 15.3.5. 
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are, we may say, a commentary on the magnificent profession 
of faith in the Father, the Son, and the Holy Spirit, that he 
himself had composed.1?7 In the next three books he discusses 
the same subject, but from a different point of view. In them 
he proves that the ‘sending’ of the Son and the Holy Spirit 
does not indicate any inferiority between the One who sends 
and those who are sent. With regard, incidentally, to the 
‘apparitions’ of God in the Old Testament, he is not in 
accord with the common opinion of his time, and maintains 
that these took place through the ministry of the angels.1® 

In the fifth book he raises the question: since the Father is 
called ‘unbegotten’ and the Son ‘begotten,’ does this differ- 
ence in terminology signify also a difference in their nature? 
His answer, of course, is in the negative, for not everything 
that is said of the Father refers to His substance—this was 
the fundamental error of the Arians—but some things express 
a relationship to the Son and to the Holy Spirit. The sixth 
book is concerned with a more abstruse problem, namely, how 
we are to understand the words of St. Paul, that Christ is the 
power of God and the wisdom of God. The seventh book is 
concerned with the terms that will best safeguard the unity 
of the divine nature, and the distinction between the three 
Persons. Should we say, as the Latin writers do, ‘one essence 
and three persons,’ or follow the Greeks, who generally express 
it as ‘one essence and three substances’??? 

His psychological study of the Trinity, as we may call the 
second part of this work, has no parallel in the history of 
Patristic literature. He begins it in the eighth book with a 
note of warning: we must discard all corporeal ideas of the 
three divine Persons, such as imagining that the Father and 
the Son together are greater than the Holy Spirit. We must 


17 Ibid. 1.4.7. 

18 J. Lebreton, ‘S. Augustin, théologien de la Trinité? 2 Miscellanea 
Agostiniana (Rome 1931) 821-836. : 

19 It is strange that nowhere in the De Trinitate does St. Augustine refer to 
homoousion (consubstantial), the key-word of the Council of Nicaea 
(325) against the Arians. 
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acquire our knowledge of the Trinity, he continues, through 
the truth that is seen with the mind, through the highest 
good from which is every good, through the justice on account 
of which a just soul is loved, even by one that is not yet 
just, and especially through love. For love is the name given 
to God in the Sacred Scriptures, and there, the image of the 
supreme Trinity begins to emerge in the lover, the beloved, 
and the love. 

The ninth is undoubtedly the most original of the fifteen 
books. In it Augustine centers his attention on the mind, as 
the most perfect created image of the most Blessed Trinity, a 
fact that no one before him seems to have noticed.2° The 
first trinity is the mind, its knowledge of itself, and its love of 
itself. But an even closer one is to be found there, namely, 
memory, understanding, and love, and this second trinity 
forms the subject-matter of the tenth book. But the mind 
sometimes identifies itself with the corporeal things of which 
it thinks. To prevent a repetition of this mistake, the saint 
now turns to the so-called outer man, in order to see whether 
any trinities will be seen there, and if so, what light they may 
throw upon the inner and more profound one that he has 
just mentioned, 

He conducts this investigation in the eleventh book using 
sight, the noblest of the five senses and the one most akin to 
internal vision, The first trinity that he here meets with is the 
bodily object that is seen, the form that this impresses on the 
gaze of the beholder, and the voluntary concentration of at- 
tention which combines the two. These three, however, are 
unequal and differ in substance. But they bring about another 
trinity in the mind itself: the sense memory, the internal 
vision, and the will. While this trinity is indeed of the same 
substance, yet it is also imperfect since it originates from 
without. 

He proceeds next to examine the nature of the mind more 


20 G. Bardy, ‘Trinité,’ Dictionnaire de théologie catholique 15 (1943) 1684. 
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closely in the twelfth book. Although it [the mind] is one, 
yet we can rightly speak of the superior and inferior reason, 
because knowledge or science is the object of the latter, and 
wisdom the object of the former. To justify this distinction 
he appeals to the testimony of the Sacred Scriptures in the 
thirteenth book. But not everyone recognizes the authority of 
the Bible; he must, therefore, look for something upon which 
all, both Christians and pagans, can agree, and this is happi- 
ness or blessedness which everyone desires. True happiness, 
however, is impossible without immortality. But the majority 
of people are incapable of the mental effort which the study 
of the future life requires, or else lack the necessary leisure 
to make such a study. Hence, they must have faith in Christ 
the Redeemer, who has purchased true and lasting happiness 
for the human race. 

In the last two books, the fourteenth and fifteenth, he 
resumes his investigation of the trinity already referred to: 
memory, understanding, and love. There is indeed a likeness 
between this one and the supreme Trinity, but a likeness is 
not an exact similarity, and these three things in the one 
person of man are quite different from the three Persons 
who are the one God. Only divine grace will enable us to 
penetrate further into this mystery. Therefore, imitating the 
example of St. Hilary, he closes his study of the Trinity, not 
with a scholarly disquisition or recapitulation, but with a 
beautiful prayer to the Triune God. 

Even this brief account serves to show that the De Trinitate 
of St. Augustine is not as systematically arranged as the 
medieval or modern studies of this dogma. It also contains 
not a few repetitions and digressions. Such literary faults 
were perhaps inevitable in a work that must have been fre- 
quently interrupted during the course of sixteen years, and 
which the circumstances to which we have already referred 
prevented him from correcting as he would have liked. But 
it would be superficial to regard this as the only explanation 
for these literary defects. The mind of St. Augustine was 
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always centered on God; he sought Him everywhere, and 
when he came across something that would help to make God 
better known and loved, he did not hesitate to write about it, 
even though he had to depart for a time from his main 
theme.?t 

Hence, in this work he explains why the Incarnation was 
the most fitting way for God to save the human race, and in 
doing so, unconsciously anticipates the answer of the Gouncils 
of Ephesus and Chalcedon to the Nestorian and Monophysite 
heresies. There are also references to Baptism, Confirmation, 
and the Eucharist, which are frequently cited in the histories 
of Sacramental theology. His study of the human mind causes 
him to speak of the sublime dignity of man as the image 
of the Trinity, as well as of the nature and gravity of sin. 
He frequently makes spiritual applications, such as the need 
of detaching ourselves from material things, and how the 
study of an incomprehensible mystery such as the Trinity 
aids us in our spiritual progress. But while we are grateful 
to St. Augustine for expressing his opinion on so many differ- 
ent subjects, this work must be judged by the part that it 
plays in the development of the dogma of the Trinity. 

No one was more conscious than he of man’s inability to 
express in words, or even to form adequate concepts of the 
three divine Persons, who, though distinct, are the one God. 
Hence, whenever he makes any statement about the Trinity 
he generally qualifies it at once by such phrases as ‘however 
it may be,’ or ‘be it as it may.’ In fact towards the end of 
this work he declared that nothing of the many things he 
had said in the course of the fifteen books was worthy of the 
ineffable Trinity.2? Nevertheless, theologians are agreed that 


21 M. Schmaus, Uber den Dreieinigen Gott (Miinchen 1951) 292 and V. 
Bourke, op. cit. 203. 
22 De Trinitate 15.27.50. 
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he has given us a clearer and a deeper understanding of the 
most sublime mystery of the Christian religion.® 

First of all, the very plan that he follows differs from that 
of the Greeks. They begin by affirming their belief in the 
Father, the Son, and the Holy Spirit according to the Serip- 
tures, and then show how this Trinity can be reconciled with 
the unity of God by reason of the consubstantiality of the three 
divine Persons. But to St. Augustine it seemed better to begin 
with the unity of the divine nature, since this is a truth that 
is demonstrated by reason. He studies the nature of God at 
great length and makes it crystal-clear that in all the attri- 
butes of God, the Father, the Son, and the Holy Spirit are 
perfectly equal. For example, he says: “The Father is omni- 
potent, the Son is omnipotent, and the Holy Spirit is omni- 
potent, and yet there are not three omnipotents but One 
Omnipotent.’*4 In this way he escaped the danger into which 
some theologians before him fell, or at least he avoided the 
impression which they gave, that the Son and the Holy Spirit 
are in some way subordinate to God the Father. The logic 
of this arrangement is today commonly recognized, and in 
the textbooks of dogma the treatise De Deo Uno precedes that 
of De Deo Trino. 

The next important point that he emphasizes is that while 
there is one God, yet the Father is always the Father, the Son 
is always the Son, and the Holy Spirit is always the Holy 
Spirit. Since there are no accidents in God, these distinctions 
must be substantial. The saint’s doctrine about the unity of 
God and the relations in the Trinity would be later sum- 
marized in the classical formula: ‘In God all things are one 
except where there is the distinction of opposite relation.’ 


23 The importance of this work in the development of the doctrine of the 
Trinity is brought out by E. Portalié, ‘Augustin: saint,’ Dictionnaire de 
théologie catholique 1 (1934) 2348-2355, and E. Gilson, Introduction à 
l'étude de S. Augustin (Paris 1943) 279-292. 

24 De Trinitate 5.8.9. This passage is repeated verbatim in the Quicumque, 
and reveals the Augustinian influence on this famous profession of faith 
in the Trinity. 
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From it he would also argue that in all things extraneous to 
the Godhead, the Trinity works inseparably. Yet the creation 
of the world may be attributed to God the Father, for the 
creative power contains the idea of a principle, and the 
Father is the principle of the Trinity. He proves, in a similar 
way, that the Son may be called Wisdom, and that Gift and 
Love are appropriate names for the Holy Spirit. This theory 
of appropriations clears up some of the obscurities in the 
teaching of the Greek Fathers, for they found it difficult to 
explain why the Apostles’ Creed speaks only of the Father 
as the Creator, while St. John’s Gospel says that all things 
were made by the Son. 

Finally, his search for likenesses of the Father, the Son, and 
the Holy Spirit in the universe and in man reveals his deeply 
religious spirit. No writer before him seems to have realized 
the value of these analogies in enabling us to perceive the 
nature of the mystery which we are called upon to believe.?5 
Thirteen of the twenty-two ‘trinities'’2 that he found are 
mentioned in the present work. From the most perfect of 
these analogies—the memory, understanding, and love of the 
human mind—he concluded that the processions in the Blessed 
Trinity take place after the manner of intellection and love. 
This explanation is far more satisfactory than that of the 
Greeks, who regarded the processions simply as donations or 
communications of the divine nature, For it shows what the 
Greeks could not show, namely, why there can be only two 
processions in the Trinity, how that of the Son differs from 
that of the Holy Spirit, and why the Holy Spirit must proceed 
both from the Son as well as from the Father. 

The present work is the last of the great Trinitarian writings 
of the Patristic period. Later theologians would indeed give 
greater precision to some of Augustine’s terms, such as, nature, 
person, and substance, and would arrange the subject matter 
in a more systematic manner. But with few exceptions they 


25 Pohle-Preuss, The Divine Trinity (St. Louis 1930) 197. 
26 They are listed by Portalié, op. cit. 2351-2352. 
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would remain faithful to the principles that he has laid 
down. St. Thomas Aquinas, for example, in his own masterly 
work on the Trinity?” quotes with approval many passages 
from St. Augustine. 

We can conclude this brief introduction best perhaps by 
citing the testimony of two modern scholars. After a careful 
study of St. Augustine’s writings on the Trinity, Garrigou- 
Lagrange says: ‘Whatever difficulties still remained were at- 
tributable not to deficiencies of method but to the sublimity 
of the mystery.’ ?8 And Schmaus, the author of the finest com- 
mentary on the De Trinitate—he also translated it into Ger- 
man—pays it this tribute: ‘It surpasses in profundity of 
thought and in wealth of ideas, all the other works of the 
great Doctor, and is the grandest monument in Catholic 
theology to the august mystery of the Most Holy Trinity.’2® 

This translation is based on the Benedictine edition of 1845 
as reprinted in Migne, PL 42. For the English translation of 
the Scriptures I have used the Douay-Challoner revision of 
the Old Testament and the Rheims-Challoner revision of the 
New Testament. 


27 Summa Theologica I (London 1913) Qs. 27-43. 

28 R. Garrigou-Lagrange, The Trinity and God the Creator (St. Louis 
1952) 197. 

29 M. Schmaus, Die psychologische Trinitdtslehre des hi. Augustinus 
(Münster i. W. 1927) 2. 
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BOOK ONE 


Chapter 1 


HE READER OF THIS TREATISE on the Trinity should 
know beforehand that our pen is on the watch for 
the sophistries of those who consider it beneath their 
dignity to begin with faith, and who thus are led into error 
by their immature and perverted love of reason. Some of 
them attempt to transfer the ideas of corporeal things, which 
they have experienced through their bodily senses, or have 
grasped by their native human ingenuity and assiduous ap- 
plication, or by the help of art, to incorporeal and spiritual 
substances so as to measure and explain the latter by the 
former. 

There are others, too, who think about God, if they do any 
thinking at all, according to the nature and affections of the 
human soul, and from this error they deduce cunning and 
fallacious rules for their argumentation when they are dis- 
coursing about God. There is still another group, namely, 
those who strive indeed to transcend the whole of creation, 
which is certainly changeable, in order to fix their attention 
on the unchangeable substance which is God, but weighed 
down by the burden of their mortality—since they wish to 
appear as knowing what they do not know, and cannot know 
what they wish to know—they insist all the more boldly on 
their preconceived ideas, and thus shut themselves off from 
the roads of understanding, and would rather hold on to 
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their own opinion, even when it is erroneous, than to change 
that which they have once defended. 

This indeed is the disease of all three classes that I have 
mentioned, namely, those who reason about God according 
to the flesh, those who think about Him as a spiritual creature 
such as the soul is, and those who think about God neither as 
a body nor as a spiritual substance, and yet believe false 
things about Him. They are so much further from the truth 
in that nothing found in the body or the spirit either made 
or formed, or in the Creator Himself, affords a basis for their 
theories. For example, he who imagines God as white or red 
is mistaken, and yet these things are found in the body. Again 
he who thinks of God now as forgetting, now as remembering, 
or in any similar way, is nevertheless in error, but still these 
things are found in the soul. On the other hand he who be- 
lieves that the power of God is such that He Himself has 
begotten Himself errs all the more, since, not only does God 
not exist in such a way, but neither does a spiritual nor a 
corporeal creature so exist, for there is nothing whatsoever 
that begets itself that it may exist. 

(2) Consequently, in order that the human mind may be 
cleansed from errors of this kind, Sacred Scripture, adapting 
itself to little ones, has employed words from every class of 
objects in order that our intellect, as though strengthened by 
them, might rise as it were gradually to divine and sublime 
things, For when it spoke of God, it made use even of words 
taken from material objects, as when it said: ‘Protect me 
under the shadow of thy wings.’! And it has borrowed many 
things from the spiritual creature in order to describe thereby 
not that which is actually so, but that which had to be spoken 
of as being so, as for example, when it says: ‘I am a jealous 
God,’? and ‘I regret that I made man.’ But it has not drawn 
any of its words from things that have no existence at all, 


1 Cf. Ps. 16.8. 
2 Ex. 20.5. 
3 Cf. Gen. 6.7. 
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either to form its figures of speech or to make enigmatic 
sayings. Hence, they boast in a pernicious and futile manner, 
who shut themselves off from the truth by that third kind of 
error, in their predicating to God what can be found neither 
in Him nor in any creature. 

For, from the things which are found in the creature, the 
divine Scripture is wont to prepare enticements, as it were, for 
children, Its purpose is to arouse the affections of the weak, 
so that by means of them, as though they were steps, they may 
mount to higher things according to their own modest capacity, 
and abandon the lower things. But the divine Scripture 
rarely mentions the things that are properly ascribed to God 
and which are not found in any creature, as for example, 
that which was said to Moses: ‘I am who am,’ and ‘He who is, 
sent me to you.’t For, since, to be, is also used in some sense 
with reference to the body and the soul, it [Scripture] would 
certainly not speak thus if it did not want the words under- 
stood in some special sense. And this is also true of that 
which the Apostle says: ‘Who alone has immortality.’ For, 
since the soul is also called immortal and is so in a certain 
sense, he would not say ‘who alone has’ unless he meant that 
true immortality is unchangeableness, which no creature can 
have, because it is proper to the Creator alone. James also 
declares: ‘Every good gift and every perfect gift is from above, 
coming down from the Father of lights with whom there is 
no change or shadow of movement,’ and David likewise: 
‘Thou wilt change them and they are changed, but thou art 
the same.’? 

(3) For this reason it is difficult to contemplate and to com- 
prehend fully the substance of God, which makes changeable 
things without any change in itself, and creates temporal 
things without any temporal movement of its own. Therefore, 


4 Cf. Ex. 3,14. 
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the purification of our soul is necessary in order that it may be 
able to see that ineffable thing in an ineffable manner, Since 
we have not as yet become endowed with this, we are strength- 
ened by faith and are led along more accessible roads, in order 
that we may gain the proficiency and skill to grasp that reality, 
Hence, the Apostle declares that in Christ indeed all the 
treasures of wisdom and knowledge are hidden;® nevertheless 
He has commended Him to those who, although they have 
already been born again by His grace, are still carnal and 
sensual, little children as it were in Christ, not by the divine 
power in which He is equal to the Father, but by the human 
weakness in which He was crucified. For he said: ‘Nor did I 
judge myself to know anything among you except Jesus Christ 
and him crucified.’ Then he added: ‘And I was with you in 
weakness and in fear and in much trembling.’® A little later 
on he said to them: ‘And I, brethren, could not speak to you 
as spiritual men but only as carnal; as to little ones in Christ, 
I gave you milk to drink not food, for you were not yet able, 
but neither indeed are you still able.’10 

Some are irritated when told these things and regard them 
as being said in a manner derogatory to themselves, and they 
generally prefer to believe that those who speak thus have 
nothing worth saying, rather than that they are unable to grasp 
what they have heard. And when they are inquiring about 
God, we sometimes offer an explanation, but not the one they 
are looking for, because they are not capable of receiving it, 
nor are we perhaps capable of grasping or expressing it; but 
it will show them how incapable and how totally unfitted 
they are to understand what they demand. But because they 
do not hear what they want, they believe that we are either 
acting cunningly in order to conceal our ignorance, or mali- 
ciously, because we are envious of their knowledge; and they 
take their departure indignant and wrought up. 


BOOK ONE 7 
Chapter 2 


(4) Therefore, with the help of the Lord our God and as 
far as lies in our power, we shall endeavor to give an ex- 
planation of that very thing which they demand, namely, 
that the Trinity is the one, only, and true God, and that one 
rightly says, believes, and understands that the Father, the 
Son, and the Holy Spirit are of one and the same substance or 
essence, so that they may not feel mocked as it were by our 
excuses, but may learn from actual experience that the su- 
preme good exists, which can only be discerned by minds 
that are wholly purified, and that they themselves are unable 
to see or to comprehend it for this reason, because the weak 
eye of the human mind cannot be fixed on a light so dazzling, 
unless it has been nourished and become stronger by the 
justice of faith. 

But we must first find out by an appeal to the authority of 
the Sacred Scriptures whether faith is in a position to do so. 
Next, if God is willing and grants us His help, we shall 
perhaps render such a service to these garrulous disputants— 
more arrogant than capable and, therefore, suffering from a 
dangerous disease—that they may discover something which 
they cannot doubt. But if no such certainty can be found, 
then they will grumble at their own minds rather than at 
the truth itself or at our explanations. And thus if there is 
any spark of the love or fear of God in them, they may return 
to the principles of faith and to the right course, and may 
at last realize how wholesome is the medicine that has been 
entrusted to the holy Church for the faithful. By it a care- 
fully-regulated piety heals the weakness of the mind in order 
that it may perceive the unchangeable truth, lest some dis- 
orderly rashness plunge it into beliefs that are harmful and 
false. As for myself I shall not be reluctant to make inquiries 
if I am anywhere in doubt, nor will I be ashamed to learn if 
I am anywhere in error. 
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(5) Therefore, let everyone who reads these pages proceed 
further with me, where he is as equally certain as I am; let 
him make inquiries with me where he is as equally hesitant as 
I am; wherever he recognizes the error as his, let him return 
to me; wherever it is mine, let him call me back. Thus let 
us enter together on the path of charity in search of Him of 
whom it is said: ‘Seek his face evermore.’! This is the sacred 
and safe compact into which I, in the presence of the Lord our 
God, shall enter with those who read what I am writing, in 
all my writings, and especially in the present one where we 
are investigating the unity of the Trinity, of the Father, the 
Son, and the Holy Spirit, For nowhere else is the error more 
dangerous, the search more laborious, and the results more 
rewarding. 

Whoever then exclaims in the course of his reading, “This is 
not expressed well because I do not understand it,’ finds fault 
with my language but not with my faith. And perhaps it could 
indeed be expressed more clearly, but no one has spoken in 
such a way as to be understood by everybody in everything. 
If, therefore, anything in my treatise displeases him, let him 
see whether he understands others who are skilled in such 
matters and questions, when he does not understand me. 
And if he does so, let him lay down my book or, if it pleases 
him, let him cast it aside and devote his efforts and time 
rather to those whom he does understand. 

But let him not imagine, therefore, that I should remain 
silent because I could not express myself as fluently and as 
clearly as those whom he understands. For not all the things 
which all have written come into the hands of all. And it may 
possibly happen that some who are also capable of under- 
standing our writings may not find those that are clearer, and 
at least may come across ours. And, therefore, it is useful if 
many men, differing in style but not in faith, write many books 

1 Ps. 104.4. 
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even on the same topics, in order that the subject itself may 
reach as many people as possible, to some in one way, to others 
in a different way. But if he who complains about not under- 
standing these things could never understand subjects of such 
a nature, even when they are carefully and skillfully explained, 
let him then struggle with himself by resolutions and studies 
that he may learn to know more, and not turn against me with 
his complaints and abuse, in order to keep me silent. 

But should anyone while reading this say, ‘I understand in- 
deed what has been said, but what has been said is not true,’ 
let him defend his own opinion if he wishes and refute mine 
if he can. If he shall do so with charity and in the interests of 
truth, and also sees to it that I (if I am still alive) have been 
informed, then I have reaped a most abundant harvest from 
my labor. But if he cannot do so for me, I shall be pleased and 
happy if he informs those persons whom he can. 

As for myself I meditate on the law of God, if not day and 
night,? at least during the few moments of time that I can, and 
lest my meditations escape from me through forgetfulness I 
hold on to them by my pen. I am confident that God in His 
mercy will make me remain steadfast in all the truths which I 
regard as certain, but if I am minded otherwise in any point,? 
He Himself will make it known to me, either by His own secret 
inspirations, or through His own lucid words, or through dis- 
cussions with my brethren. For this do I pray, and I place this 
trust and my own desires in His hands, who is wholly capable 
of guarding what He has given and of fulfilling what He has 
promised. 

(6) But I think that some, who are slower of comprehen- 
sion, believe that in certain places in my books I have held 
opinions which I did not hold, or have not held opinions 
which I did hold. Who does not know that their error is not 
to be imputed to me, if they wander off into some false doc- 
trine while following me but not understanding me, as I am 


2 Cf. Ps. 1.2. 
3 Cf. Phil. 3.15. 
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being forced to pick my way along some dense and obscure 
path, seeing that no one, in any way, may rightly attribute 
the many and different errors of the heretics to the holy testi- 
monies of the divine books, even though all of them attempt 
to defend their false and deceitful doctrines by these same 
Scriptures? 

The law of Christ, that is—charity—plainly admonishes me, 
and with its most gentle rule commands me, that when people 
think that I have taught something false that I did not teach, 
and this same false teaching is displeasing to one and pleasing 
to another, I should prefer to be blamed by the critic of false- 
hood than praised by its defender. Although I am not being 
rightly blamed by the former, since I did not teach this error, 
still the error itself is being rightly blamed; on the other hand, 
I am not rightly praised by the latter, since according to him 
I hold an opinion which the truth blames, nor is the opinion 
itself rightly praised which the truth blames. 

In the name of the Lord, then, let us begin the work that 
we have set out to do, 


Chapter 4 


(7) All the Catholic interpreters of the divine books, both 
the Old and the New Testament, whom I have been able to 
read, who wrote before me about the Trinity, which is God, 
had this purpose in view: to teach in accordance with the 
Scriptures that the Father, the Son, and the Holy Spirit con- 
stitute a divine unity of one and the same substance in an 
indivisible equality. Therefore, they are not three gods but 
one God; although the Father has begotten the Son, and, 
therefore, He who is the Father is not the Son; and the Son 
was begotten by the Father and, therefore, He who is the Son 
is not the Father; and the Holy Spirit is neither the Father 
nor the Son, but only the Spirit of the Father and the Son, and 
He Himself is also co-equal with the Father and the Son and 
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belongs to the unity of the Trinity. Not that this same Trinity 
was born of the Virgin Mary and was crucified and buried 
under Pontius Pilate, nor rose again on the third day, nor 
ascended into heaven, but only the Son. Nor that this Trinity 
descended upon Jesus in the form of a dove when He was 
baptized;! nor that this same Trinity on Pentecost, after the 
Lord’s Ascension, when a sound came from heaven as if a 
mighty wind were blowing, settled upon each one of them with 
parted tongues of fire,? but only the Holy Spirit. Nor that this 
same Trinity said from heaven: “Thou art my Son,’ either 
when Jesus was baptized by John? or when the three disciples 
were with Him on the mount,’ nor when the voice sounded 
saying: ‘I have glorified and I shall glorify again, but this 
was the word of the Father only, spoken to the Son; although 
the Father, the Son, and the Holy Spirit, as they are insepara- 
ble, so they work inseparably. This is also my faith, since it is 
the Catholic faith. 


Chapter 5 


(8) But some are troubled in this faith when they hear that 
the Father is God, the Son is God, and the Holy Spirit is God, 
and that this Trinity is not three gods but one God; and they 
ask how they are to conceive it, especially when it is said that 
the Trinity works inseparably in everything that God works, 
and yet that in some way the voice of the Father spoke which 
is not the voice of the Son, and that no one except the Son 
was born in the flesh, suffered, rose again, and ascended into 
heaven, and that no one except the Holy Spirit came in the 
form of a dove. They seek to understand how the Trinity 
uttered that voice which was only that of the Father, and how 
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2 Cf. Acts 2.2-4. 
3 Mark 1.11. 
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that same Trinity created that flesh in which only the Son was 
born of the Virgin, and how that Trinity itself produced that 
form of a dove in which only the Holy Spirit appeared. For, 
if it had not been so, then the Trinity would not work in- 
separably, but the Father would do some things, the Son 
some things, and the Holy Spirit some things. Or if they 
were to do some things together, and other things without 
one another, then the Trinity would no longer be inseparable. 

The question about the manner in which the Holy Spirit is 
in the Trinity also disturbs them, since neither the Father nor 
the Son, nor both of them have begotten Him, although He is 
the Spirit of the Father and the Son. Since people, then, ask 
such questions and weary us by doing so, if through the gift 
of God our weakness knows anything about these subjects, 
we shall explain them as best we can, nor shall we proceed 
on our journey with consuming envy.1 

If we say that we are not in the habit of thinking about 
such subjects we are lying; on the other hand, if we admit that 
they linger in our thoughts, for we are carried away by an 
eagerness for investigating the truth, then they call upon us 
by the law of charity to make known what reflections we have 
been able to draw from them, Not that I have already obtained 
this or been made perfect (for if the Apostle Paul did not 
consider that he had already laid hold of it, how much more 
so in my case, I who lie far beneath his feet?); but, according 
to my capacity, I forget what is behind and strain forward to 
what is before, and in accordance with this plan follow towards 
the prize of the heavenly call.2 And when J am asked to make 
known how much of the journey I have completed, at what 
point I have arrived, and how much of the course still remains 
before reaching the end, then charity freely compels me to 
satisfy those who make this request. 

But it must needs be, and God will grant that I myself 
shall also derive profit by serving them with what they read, 


1 Cf. Wis. 6.23. 
2 Cf. Phil. 3.12-14. 
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and in my eagerness to answer those who are seeking, I, too, 
shall discover what I was seeking. Therefore, I have under- 
taken this work by the command and with the help of the 
Lord our God, not for the sake of speaking with authority 
about what I know, as to know these subjects by speaking of 
them with reverence. 


Chapter 6 


(9) Those who have affirmed that our Lord Jesus Christ is 
not God, or that He is not the true God, or that He is not the 
one and the only God with the Father, or that He is not 
truly immortal, because He is changeable, have been found 
guilty by the most explicit and unanimous testimony of the 
divine books, such as: ‘In the beginning was the Word, and the 
Word was with God, and the Word was God.’ For it is evident 
that by the Word of God we have to understand the only Son 
of God of whom it afterwards says: ‘And the Word was made 
flesh and dwelt among us,’ by reason of the birth of His In- 
carnation, which took place in time from the Virgin. 

But that same passage declares that He is not only God, 
but is also of the same substance with the Father, for after 
saying: ‘And the Word was God,’ it added: ‘He was in the 
beginning with God; all things were made through him and 
without him was made nothing.’! For it does not indeed say 
‘all things’ but only ‘all things that were made,’ that is, every 
creature, Therefore, it stands to reason that He Himself was 
not made through whom all things were made. And if He was 
not made, then He is not a creature; but if He is not a creature, 
then He is of the same substance with the Father, since every 
substance which is not God is a creature, and that which is 
not a creature is God. And if the Son is not of the same sub- 
stance with the Father, then He is a substance that was made, 
and if that substance was made, then all things were not made 
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through Him, but, on the contrary, ‘all things were made 
through him.’ Hence, He is of the one and the same substance 
with the Father, and consequently He is not only God but also 
the true God. In his Epistle the same John expresses this with 
the utmost clarity: “We know that the Son of God has come 
and given us true understanding, that we may know the true 
God and may be in his true Son. He is the true God and 
eternal life.’2 

(10) Hence, it also follows logically that Paul the Apostle 
did not use the words: ‘who alone has immortality’ merely in 
reference to the Father, but to the one and the only God which 
is the Trinity itself. For that which is itself eternal life is not 
subject to any kind of changeableness. And, therefore, the 
Son of God, because He is ‘eternal life’ is also Himself under- 
stood to be with the Father where it was said: ‘who alone has 
immortality.’ For we, too, have been made sharers in His 
eternal life, and thus have become immortal according to 
our own limited measure, But the eternal life itself of which 
we have become sharers is one thing, and we who shall live 
forever by sharing it are another thing. For if he had said: 
‘Whom the blessed Father, the only Powerful One, the King 
of kings and Lord of lords, who alone has immortality, will 
reveal in His own time,’ still even such words as these would 
not have to be understood as meaning that the Son was being 
excluded from sharing it. 

Nor has the Son Himself separated the Father from Himself 
when He declared elsewhere through the mouth of Wisdom 
(for He Himself is the Wisdom of God): ‘I alone have com- 
passed the circuit of heaven.’ Accordingly, we have much more 
reason for not being forced to understand ‘who alone has im- 
mortality’ as being spoken of the Father alone, to the exclusion 
of the Son, when they are expressed as follows: ‘that thou 
keep the commandment without stain, blameless until the 


2 1 John 5.20. 
3 CË. 1 Cor. 1.24. 
i Ecclus. 24.5. 
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coming of our Lord Jesus Christ; which he in his own time 
will make manifest, the Blessed and only Powerful One, the 
King of kings and Lord of lords, who alone has immortality 
and dwells in light inaccessible, whom no man has seen or 
can see, to whom be honor and glory forever. Amen.’ In these 
words neither the Father, nor the Son, nor the Holy Spirit is 
mentioned especially by name, but ‘the Blessed and Powerful 
One, the King of kings, and Lord of lords,’ which is the one, 
the only, the true God, the Trinity itself. 

(11) Unless perhaps the words that follow will cast doubt on 
this interpretation, because it was said: ‘whom no man has 
seen or can see,’ since these words may also be taken as per- 
taining to Christ in His divinity, which the Jews did not 
see who, nevertheless, saw and crucified His flesh. The divinity, 
however, cannot be seen in any way with human sight, but it 
is seen by that sight in which those who see are no longer men 
but above men. Hence, God Himself, the Trinity, is rightly 
understood as ‘the Blessed and only Powerful One’ who will 
reveal ‘the coming of our Lord Jesus Christ in his own time.’ 
For just as it was said: ‘who alone has immortality,’ so it was 
said: ‘who alone does wondrous things.’¢ 

What I would like to know is, of whom do they believe 
that this was said; if of the Father only, then how is that true 
which the Son Himself utters: ‘For whatever the Father does, 
this the Son also does in like manner’? Is there among wonder- 
ful things anything more wonderful than to raise up and to 
give life to the dead? But the same Son says: ‘As the Father 
raises the dead and gives them life, even so the Son gives life 
to whom he will’? How, therefore, does the Father alone do 
wonderful things since these words do not allow us to under- 
stand either the Father only or the Son only, but certainly 
the one true God alone, that is, the Father, the Son, and the 
Holy Spirit? 

5 Cf. 1 Tim. 6.14-16. 
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(12) Similarly, when the same Apostle says: ‘For us there 
is one God, the Father from whom are all things, and we in 
him; and one Lord, Jesus Christ, through whom are all things, 
and we through him,’ who can doubt that he is speaking of 
all things that were created, just as John does in: ‘All things 
were made through him’? I ask, then, of whom is he speaking 
in another place: ‘For from him and through him, and in him 
are all things. To him be the glory forever. Amen’? For if, of 
the Father, the Son, and the Holy Spirit so that separate 
actions are attributed to separate persons, that is, ‘from him,’ 
from the Father, ‘through him,’ through the Son, and ‘in him,’ 
in the Holy Spirit, it is self-evident that the Father, the Son, 
and the Holy Spirit are one God when he added in the 
singular number: “To him be the glory.forever. Amen.’ For 
he did not say in the passage with which he began this sen- 
tence: ‘Oh, the depths of the riches of the wisdom and knowl- 
edge’ of the Father, or the Son, or the Holy Spirit, but ‘of the 
wisdom and knowledge of God. How incomprehensible are 
his judgments and unsearchable his ways! For who has known 
the mind of the Lord? Or who has been his counsellor? Or 
who has first given to him and recompense shall be made him? 
For from him, and through him, and in him are all things. 
To him be the glory forever. Amen.” 

But if they would have these words understood only of the 
Father, how then are all things through the Father as they 
are said to be here, and all things through the Son, as where 
it is said to the Corinthians: ‘And one Lord, Jesus Christ, 
through whom are all things,’ and as in the Gospel of John: 
‘All things were made through him’? For if some things were 
made through the Father and others through the Son, then 
all things were not made through the Father, nor all things 
through the Son. But if all things were made through the 
Father, and all things were made through the Son, then the 
same things were made through the Father as were made 


8 Cf. 1 Cor. 8.6. 
9 Rom. 11.33-36. 
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through the Son. Therefore, the Son is equal to the Father and 
the operation of the Father and the Son is inseparable. If, 
therefore, the Father also made the Son, whom the Son Him- 
self did not make, then all things were not made through the 
Son, but on the contrary all things were made through the 
Son; hence, He Himself was not made in order that He, 
together with the Father, might make all things that were 
made. In fact the Apostle has not kept silent about the word 
itself, but has expressed it in the clearest manner possible: 
‘Who when he was in the form of God thought it not robbery 
to be equal to God.’!© Here he uses the name God especially 
in reference to the Father just as he does elsewhere: ‘But the 
head of Christ, God.’!! 

(13) Those who have written on these questions before us 
have availed themselves fully of the evidence that has been 
compiled in a similar way about the Holy Spirit: that He, too, 
is God Himself and not a creature. But if He is not a creature 
He is not only God (for even men are called gods),! but He is 
also the true God. Hence, He is certainly equal to the Father 
and the Son, and is consubstantial and co-eternal with them 
in the unity of the Trinity. But that the Holy Spirit is not a 
creature shines forth with sufficient clarity in that passage 
particularly, where we are commanded to serve not the crea- 
ture but the Creator, not in the sense in which we are com- 
manded to serve one another through charity,’4 which in 
Greek is douleúein, but that in which we render service to 
God alone, which in Greek is latreúein. Wherefore they are 
called idolaters who pay to images that service which is due to 
God. For it was said with regard to this service: “The Lord 
your God shall you adore and him only shall you serve," 


10 Cf. Phil. 2.6. 
11 Cf. I Cor. 11.3. 
12 Cf. Ps, 81.6. 
13 CË. Rom. 1.25. 
14 Cf. Gal. 5.13. 
15 Cf. Deut. 6.13. 
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and this is brought out more clearly in the Greek Scriptures 
for they have latreúseis. 

Moreover, if we are forbidden to serve a creature with such 
a service, since it was said: “The Lord your God shall you 
adore and him only shall you serve,’ and the Apostle also 
detests those who have worshiped and served a creature rather 
than the Creator, then the Holy Spirit is certainly not a crea- 
ture to whom such service is shown by all the saints as the 
Apostle says: ‘For we are the circumcision, serving the Spirit 
of God,’1* which in Greek is latretontes. For many Latin manu- 
scripts thus express it: ‘We who serve the Spirit of God,’ and 
so do all or almost all the Greek texts. But in some Latin 
copies we do not find: “We serve the Spirit of God,’ but “We 
serve God in the Spirit.’ 

Furthermore, do those who go astray in this matter, and 
refuse to submit to the more weighty authority, also find a 
variant reading of this text in the manuscripts: ‘Do you not 
know that your bodies are the temple of the Holy Spirit in you, 
whom you have from God?’ But is there anything more foolish 
and more sacrilegious, than that anyone should dare to say 
that the members of Christ are the members of a creature who, 
according to them, is inferior to Christ? For he says in another 
place: ‘Your bodies are the members of Christ.’ Now if they, 
who are the members of Christ, are the temple of the Holy 
Spirit, then the Holy Spirit is not a creature, because we must 
offer Him, to whom we present our bodies as a temple, that 
service whereby God is to be served which is called in Greek 
latreia. Hence, he says in conclusion: “Therefore glorify God in 
your body.’!7 


Chapter 7 


(14) By these and similar statements in the divine books 
which, as I have said, our predecessors used very freely and by 


16 Cf. Phil. 3.3. 
17 Cf. 1 Cor. 6.19,15,20. 
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means of them refuted the sophistries and errors of the her- 
etics, the unity and the equality of the Trinity are intimated 
to our faith, But since by reason of the Incarnation of the 
Word of God, which was accomplished for the recovery of our 
salvation, in order that the man Christ Jesus might be the 
mediator between God and men,! many things in the sacred 
books are expressed in such a way as to make known, or even 
to proclaim in the most unmistakable manner, that the Father 
is greater than the Son. Some men have erred either because 
they were less painstaking in their investigation, or because 
they did not examine the entire series of the Scriptures, but 
endeavored to transfer those things, which were spoken of 
Christ insofar as He was man, to His substance which was 
eternal before the Incarnation, and is eternal. 

And they in fact assert that the Son is less than the Father, 
because it was written that the Lord Himself said: “The Father 
is greater than I’? But the truth reveals that the Son is even 
less than Himself according to this manner of speaking. For 
how has He not been made less than Himself ‘who emptied 
himself, taking the form of a slave’? Neither did He take the 
form of a slave in such a way as to lose the form of God, in 
which He was equal to the Father. If, therefore, the form of 
a slave was taken in such a way that the form of God was not 
lost, since He Himself is the same only-begotten Son of God 
both in the form of a slave and in the form of God—in the 
form of God equal to the Father, in the form of a slave the 
mediator between God and men, the man Christ Jesus—who 
does not perceive that in the form of God He Himself is even 
greater than Himself, but in the form of a slave even less 
than Himself? It is not without reason, therefore, that Scripture 
mentions both, that the Son is equal to the Father and that 
the Father is greater than the Son, for without any confusion, 
the first is understood of the form of God, but the second 
of the form of man. 


1 Cf. 1 Tim. 25. 
2 John 14.28. 
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This criterion for settling this problem throughout all of 
the Sacred Scriptures is made known to us in a chapter of 
Paul the Apostle’s Epistle, where such a distinction is approved 
in a more striking way: ‘Who though he was in the form of 
God, thought it not robbery to be equal to God, but emptied 
himself taking the form of a slave, being made in the likeness 
of man, and in habit found as a man.’? Hence, the Son of 
God is equal to God the Father by nature, but less than He by 
habit. For, in the form of a slave which He assumed, He is 
less than the Father, but in the form of God, in which also 
He was before He assumed the former [form of a slave], He 
is equal to the Father. In the form of God, the Word, through 
whom all things were made,‘ but in the form of a slave He 
was made of a woman, made under the Law, that he might 
redeem those who were under the Law. Accordingly, in the 
form of God He made man; in the form of a slave He was 
made man. For if the Father alone had made man without 
the Son, it would not have been written: ‘Let us make man to 
our image and likeness.’* Hence, because the form of God 
took the form of a slave, then both is God and both is man. 
But both God on account of the God who takes, and both man 
on account of the man who is taken. By that taking the one 
was not turned and changed into the other. For the divinity 
was not changed into the creature so that it ceased to be the 
divinity, nor the creature into the divinity so that it ceased 
to be a creature. 


Chapter 8 


(15) The words of the Apostle: ‘But when all things have 
been subjected to him, then the Son himself will be also 
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subjected to him who subjected all things to him,’ were, 
therefore, expressed in this way either to prevent anyone from 
believing that the habit of Christ, which was taken from the 
human creature, would be later on changed into the divinity 
itself, or, to speak more precisely, into the Godhead, which 
is not a creature but the incorporeal and immutable unity of 
the Trinity, a nature consubstantial and co-eternal with itself. 
Or if anyone contends, as some have thought, that it was put 
thus: ‘The Son himself will be also subjected to him who 
subjected all things to him,’ so as to make us believe that 
there would one day be a subjection, change, and conversion 
of the creature itself into the substance or essence of the 
Creator, that is, that which had been the substance of the 
creature would become the substance of the Creator, such a 
one must certainly make this concession, about which there 
is no doubt whatsoever, that this had not yet been done when 
the Lord declared: “The Father is greater than I.’ For He spoke 
these words not only before He had ascended into heaven, 
but even before He had suffered and risen from the dead. 
But those who think that the human nature in Him is to 
be changed and converted into the substance of the Godhead, 
and it was said in this way: “Then the Son himself will be 
also subjected to him who subjected all things to him,’ just 
as though it were said, ‘Then the Son of Man Himself and the 
human nature assumed by the Word of God will be changed 
into the nature of Him who subjected all things to Him, 
must also think that this will then take place, after the day 
of judgment ‘when he shall deliver the kingdom to God and 
the Father.’ And therefore, even according to this opinion, 
the Father is still greater than the form of a slave that was 
received from the Virgin. But if some also assert that the man 
Christ Jesus has already been changed into the substance of 
God, they certainly cannot deny that the nature of man still 
remained when He declared before His Passion: ‘For the 
Father is greater than I.’ Hence, in accordance with the 
sense in which this was spoken, inere is no doubt that the 
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Father is greater than the form of the slave, to whom the Son 
is equal in the form of God. 

But when anyone hears the Apostle saying: ‘But when he 
shall say that all things have been subjected to him, un- 
doubtedly he is excepted who subjected all things to him,’ 
let him not think that the words, ‘He has subjected all things 
to the Son,’ are to be understood of the Father in such a way 
as to think that the Son has not subjected all things to Him- 
self. For the Apostle makes this known to the Phillipians 
when he says: ‘But our conversation is in heaven from which 
also we await a Savior, our Lord Jesus Christ, who will 
transfigure the body of our lowliness, conforming it so that it 
may become the body of his glory, according to his operation 
by which he is able also to subject all things to himself.’? For 
the operation of the Father and the Son is inseparable. Other- 
wise, it would not be the Father Himself who has brought all 
things into subjection to Himself, but the Son who has made 
all things subject to the Father in delivering to Him a king- 
dom, free of all sovereignty, authority, and power. For these 
words were spoken of the Son: ‘When he shall deliver the 
kingdom to God and the Father, when he shall drive out all 
sovereignty, authority and power.’ For He who brings into 
subjection is the same as He who drives out. 

(16) Nor may we hold that Christ shall so deliver the king- 
dom to God and the Father as to deprive Himself of it, as 
some Christians have even believed, For when it is said: ‘He 
shall deliver the kingdom to God and the Father,’ He is not 
excluding Himself, because He, together with the Father, is 
the one God. But the word ‘until,’ which has been inserted 
in what follows, deceives the readers of the divine Scriptures 
who are superficial and eager for controversies. For the text 
continues: ‘For he must reign until he has put all his enemies 
under his feet,’ just as though He would not reign after He 


1 1 Cor. 15.27,28, 
2 Cf. Phil. 3.20-21. 
3 1 Cor. 15.24-25. 
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has put them there. Nor do they perceive that it has the same 
meaning here as in this text: ‘His heart is resolute; he shall 
not be afraid until he sees the fate of his enemies.’* For when 
He does see it, He shall not then become afraid. 

What then is the meaning of ‘when he shall deliver the 
kingdom to God and the Father’? Perhaps that God the Father 
does not have the kingdom at the present time? No, but that 
the man Christ Jesus, the Mediator between God and men, 
reigns now among all the just who live by faith, and shall one 
day bring them to that sight, which the same Apostle calls 
the vision ‘face to face.’> Therefore, to say ‘he shall deliver 
the kingdom to God and the Father,’ is the same as saying, 
when He shall lead the believers to the contemplation of God 
and the Father, For He speaks as follows: ‘All things have 
been delivered to me by my Father; no one knows the Son 
except the Father; and no one knows the Father except the 
Son, and him to whom the Son chooses to reveal him.’ Then 
the Father will be made known by the Son when ‘He shall 
drive out all sovereignty, authority and power,’ that is, so 
that the dispensation of likenesses through the angelical sov- 
ereignties, authorities, and powers will no longer be necessary. 
We may appropriately understand of them, what was said to 
the bride in the Canticle of Canticles: ‘We shall make thee 
likenesses of gold inlaid with silver while the king is reclining 
at his table,’? that is, while Christ is in His secret place because 
‘Your life is hidden with Christ in God. When Christ, your 
life shall appear, then you too will appear with him in 
glory.’ But before that is realized: “We see now through a 
mirror in an obscure manner,’ that is, in likenesses: ‘but then 
face to face.’ 

This contemplation is promised to us as the end of all our 


f. Ps. 111.8. 
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labors and the eternal fullness of our joys, for: ‘We are the 
sons of God, and it has not yet appeared what we shall be. 
We know that when he shall appear, we shall be like him 
for we shall see him as he is.’ For what He said to His 
servant Moses: ‘I am who am. These things you shall say to 
the children of Israel, “He who is has sent me to you,” 'H— 
this we shall contemplate when we shall live in eternity. For 
so it is said: ‘But this is eternal life, that they may know thee, 
the only true God and him whom thou hast sent, Jesus 
Christ."12 This will take place when the Lord shall come and 
bring to light the things hidden in darkness,18 when the 
darkness of this mortality and corruption shall have passed 
away. Then will be our morning that is mentioned in the 
Psalm: ‘In the morning I will stand before thee and con- 
template.’!4 I see a reference to this contemplation in the 
words that were said: ‘When he shall deliver the kingdom to 
God and the Father,’ that is, when the man Christ Jesus, the 
Mediator between God and men, shall lead the just, in whom 
He reigns while they are living now by faith, to the contempla- 
tion of God and the Father. 

If I am guilty of any folly here, let him who knows better 
correct me; to me there appears to be no other solution. For we 
shall not seek for anything else when we shall have arrived 
at the contemplation of that which is not yet ours, as long 
as our joy is in anticipation of it. ‘But hope that is seen is 
not hope. For why does anyone hope for what he sees? But if 
we hope for what we do not see, we wait for it through 
patience, 1 while the king is reclining at his table. Then will 
come to pass what is written: ‘Thou shall fill me with joy with 
thy countenance.’'6 Nothing more than that joy will be 


10 1 John 3.2. 

11 Cf, Ex. 3.14. 

12 John 17.3. 

13 Cf. 1 Cor. 4.5. 

14 Cf. Ps. 5.4. 

15 Cf. Rom. 8.24-25, 
16 Cf. Ps. 15.11. 
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needed, because there will be nothing more that can be de- 
sired. For the Father will be shown to us and it will be enough 
for us. Philip had grasped this correctly so that he said to the 
Lord: ‘Show us the Father and it is enough for us.’ But he did 
not yet realize the he could have also said the very same thing 
in this way: ‘Lord, show us yourself and it is enough for us.’ 
For it was to make him aware of this that the Lord answered: 
‘Have I been so long a time with you and you have not known 
me? Philip, he who sees me sees also the Father.’ But because 
He would have him live by faith before he could see this, 
He went on to say: ‘Dost thou not believe that I am in the 
Father and the Father in me?’!7 for ‘while we are in the body 
we are exiled from the Lord. For we walk by faith and not 
by sight, 18 

Contemplation is indeed the reward of faith, and our hearts 
are purified by faith in preparation for this reward, as it is 
written: ‘Cleansing their hearts by faith.1® But that our 
hearts will be purified for that contemplation is proved in a 
very explicit way by this sentence: ‘Blessed are the clean of 
heart for they shall see God.’2° And because this is everlasting 
life God says in the Psalm: ‘I will fill him with length of days 
and I will show him my salvation.’2! Therefore, whether we 
hear: ‘Show us the Son,’ or ‘Show us the Father,’ the one has 
just as much force as the other, for neither one can be shown 
without the other. For they are one, as He Himself declares: 
‘I and the Father are one.’2? Finally, on account of their very 
inseparability it suffices at times to name the Father alone, 
or the Son alone, as the one whose countenance will fill us 
with joy. 

(18) Nor is the Spirit of both of them, that is, the Spirit of 
the Father and the Son excluded from this unity, and this 


17 John 14.8-10. 
18 2 Cor, 5.6-7. 
19 Cf. Acts 15.9. 
20 Matt. 5.8. 

21 Ps. 90.16. 

22 John 10.30. 
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Holy Spirit is properly called: “The Spirit of truth whom 
this world cannot receive.’2? For this is the fullness of our 
joy, than which there is nothing greater: to enjoy God the 
Trinity in whose image we have been made. On this account 
the Holy Spirit is sometimes spoken of in such a way as if 
He Himself alone were sufficient for our blessedness, and He 
alone does suffice for this reason, because He cannot be sep- 
arated from the Father and the Son, just as the Father alone 
suffices for us because He cannot be separated from the Son 
and the Holy Spirit, and accordingly the Son alone suffices 
because He cannot be separated from the Father and the 
Holy Spirit. For what is the meaning of these words: ‘If you 
love me, keep my commandments. And I will ask the Father 
and he will give you another Advocate to be with you forever, 
the Spirit of truth whom this world cannot receive,’24 that is, 
the lovers of this world? For ‘the sensual man does not per- 
ceive those things that are of the Spirit of God.’25 

But still it may seem as if the Son alone were not sufficient 
on account of the words that were said: ‘I will ask the Father 
and he will give you another Advocate.’ Furthermore, in 
another place, the latter is spoken of in such a way as if He 
alone were wholly sufficient: “When the Spirit of truth shall 
have come, he will teach you all the truth.’?6 Is the Son, 
therefore, being excluded here as though He Himself did not 
teach all the truth, or as though the Holy Spirit completed 
what the Son could teach in a less perfect way? Let them, 
therefore, assert, if they please, that the Holy Spirit is greater 
than the Son, whom they are accustomed to speak of as less 
than Him. Or do they, therefore, allow us to believe that the 
Son also teaches with Him, because it is not said that ‘He Him- 
self alone’ or ‘No one but Himself’ will teach you all the 
truth? Well then, the Apostle has excluded the Son from know- 


23 John 14.17. 

24 John 14.15-17. 
25 Cf. 1 Cor. 2.14. 
26 Cf. John 16.13. 
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ing those things which are of God where he says: ‘Even so, the 
things of God no one knows but the Spirit of God,’27 so that 
on the basis of this statement these evil-minded men may then 
be able to say that no one, except the Holy Spirit, teaches 
even the Son about those things which are of God, as a 
superior teaches an inferior, since the Son attributes such 
great power to Him as to say: “Because I have spoken these 
things to you, sorrow has filled your heart. But I speak the 
truth; it is expedient for you that I depart. For if I will not go 
the Advocate will not come to you.’28 


Chapter 9 


But He said this, not because of any inequality between the 
Word and the Holy Spirit, but as if the presence of the Son of 
Man in their midst would be a hindrance to the coming of 
Him, who was not less, because He had not emptied Himself, 
as the Son had done, by taking the form of a slave.1 Hence, it 
was necessary that the form of the slave should be taken away 
from their sight, for by gazing upon it they thought that 
Christ was only that which they saw. The words which He 
spoke also refer to this: ‘If you loved me, you would indeed 
rejoice since I am going to the Father, for the Father is greater 
than I.’? That is to say, it is, therefore, necessary for me to go to 
the Father, because while you see me as I now am, you conclude 
from what you see that I am less than the Father. You are so 
engrossed with the creature and the habit that I have assumed, 
as not to perceive the equality that I have with the Father. 

This is also the meaning of His words: ‘Do not touch me, 
for I have not yet ascended to the Father.’ For touch sets 


27 1 Cor. 2.11. 
28 Cf. John 16.6-7. 


1 Cf. Phil. 2.7. 
2 Cf. John 14.28. 
3 Cf. John 20.17. 
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as it were a limit to knowledge. And, therefore, He did not 
want the thought in their heart, which was directed towards 
Him, to be limited, so that He would be considered only what 
He appeared to be. But His Ascension to the Father meant 
that He should be looked upon as He is, the equal to the 
Father, so that there at last they should see the vision which 
suffices for us. Similarly, it is sometimes said of the Son alone 
that He Himself suffices for us, and the vision of Him is 
promised as the whole reward of our love and yearning. Thus 
it is said: ‘He who has my commandments and keeps them, 
he it is who loves me. But he who loves me will be loved by 
my Father, and I will love him and manifest myself to him.’ 
Has He then excluded the Father here because He did not 
say: ‘I will also manifest the Father to him’? But because His 
words are true: ‘I and the Father are one,’ when the Father 
is made known, the Son who is in Him is also made known, 
and when the Son is made known, the Father who is in Him 
is also made known. Consequently, just as when He says: ‘And 
I will manifest myself to him,’ it is understood that He is 
also manifesting the Father, so in regard to the words that 
are said: ‘When he shall deliver the kingdom to God and 
the Father,’ it is understood that He is not taking it away 
from Himself. For when He shall bring the faithful to the 
contemplation of God and the Father, assuredly He will bring 
them to the contemplation of Himself who said: ‘And I will 
manifest myself to him.’ And, therefore, when Judas had said 
to Him: ‘Lord, what has happened that thou art to manifest 
thyself to us and not the world?’ Jesus logically answered 
by saying: ‘If anyone love me, he will keep my word, and my 
Father will love him, and we will come to him and make our 
abode with him.’ Note that He does not manifest Himself 
alone to him by whom He is loved, but He comes to him 
together with His Father, and makes His abode with him. 
(19) Since the Father and the Son make their abode with 
one who loves them, will it perhaps be thought that the Holy 
Spirit has been excluded from this abode? If so, what is the 
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meaning of what He had previously said about the Holy 
Spirit: ‘Whom this world cannot receive since it does not 
see him; you know him because he remains with you and is 
in you.’ Therefore, He of whom it was said: ‘He remains with 
you and is in you,’ has not been kept outside of this mansion, 
unless perhaps someone is so foolish as to think that when 
the Father and the Son will come to make their abode with 
one who loves them, the Holy Spirit will depart from it and, 
so to speak, give up His place to those greater than Himself. 

But Scripture opposes this carnal concept, for shortly be- 
fore these words it had said: ‘And I will ask the Father and 
he will give you another Advocate that he may be with you 
forever.’ Consequently, He will not depart when the Father 
and the Son come, but will be with them in the same mansion 
forever, because He neither comes without them nor they 
without Him. But in order to intimate the Trinity, the names 
of the persons are also given, and while certain things are 
predicated of each one separately, this is not to be understood 
as excluding the others, on account of the unity of this same 
Trinity, and the one substance and Godhead of the Father, 
the Son, and the Holy Spirit. 


Chapter 10 


(20) Our Lord Jesus Christ, therefore, will deliver the 
kingdom to God and the Father, though neither He Himself 
nor the Holy Spirit are to be kept out of it, when He shall 
bring the faithful to the contemplation of God. There is the 
end of all our good deeds, and the eternal rest and joy which 
will never be taken from us. For He indicates this in the 
words: ‘I will see you again, and your heart shall rejoice and 
your joy no one shall take from you.’ 


4 John 14.16-23. 
1 John 16.22. 
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Mary, sitting at the Lord’s feet and intent upon His word, 
has shown us a likeness of this joy beforehand. That is to say, 
she rested from every occupation and was absorbed with the 
truth according to the manner of which this life is capable, and 
thus has foreshadowed the future life that shall last forever. 
For while her sister Martha was occupied with necessary work 
which, however good and useful it was, would pass away 
when rest followed, she herself was resting in the word of the 
Lord. And for this reason when Martha complained that her 
sister was not helping her, the Lord replied: ‘Mary has chosen 
the best part, which will not be taken away from her.’? 

He did not say that what Martha did was a bad part, but 
called Mary’s the best part which would not be taken away 
from her. For every occupation that ministers to some need 
will be taken away when the need itself has come to an end. 
For the reward of a good deed that is to pass away is a rest 
that shall endure forever. In that contemplation, therefore, 
God will be all in all, because nothing else outside of Himself 
will be required, but to be enlightened by and enjoy Him 
alone will be sufficient. And consequently he, in whom the 
Spirit pleads with unutterable groanings,’ declared: ‘One thing 
I have asked of the Lord, this will I seek: that I may dwell 
in the house of the Lord all the days of my life, that I may 
contemplate the delight of the Lord.’4 

For we shall contemplate God the Father, the Son, and the 
Holy Spirit when the man Christ Jesus, the Mediator between 
God and men, shall have delivered the kingdom to God and 
the Father, so that our mediator and priest, the Son of God 
and the Son of Man, will no longer plead for us, but He 
Himself, inasmuch as He is a priest by the form of a slave 
that He assumed for our sake, will be subjected to Him, who 
has subjected all things to Him, and to whom He has sub- 
jected all things; inasmuch as He is God, He together with 
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Him will keep us in subjection; inasmuch as He is a priest, He 
together with us will be subjected to Him. Wherefore, since 
the Son is both God and man, the man in the Son is more 
another substance in the Son than the Son in the Father, just 
as the flesh of my soul is more another substance in com- 
parison with my soul, although both are in the same man, than 
the soul of another man is to my soul.5 

(21) Hence, ‘when he shall deliver the kingdom to God 
and the Father,’ that is, when He shall bring those who be- 
lieve and live by faith, for whom He now intercedes as a 
mediator, to the contemplation for the possession of which 
we sigh and groan, and when the labor and lamentation 
have passed away, then He will no longer intercede for us, 
since He has delivered the kingdom to God and the Father. 
He pointed this out when He said: ‘These things I have spoken 
to you in parables; the hour will come when I will no longer 
speak to you in parables but will speak to you plainly of the 
Father,’ that is, there will no longer be any parables when the 
vision shall be face to face. For this is what He said: ‘But I will 
speak to you plainly of the Father,’ just as if He had said: ʻI 
will plainly show you the Father.’ For He said: ‘I will speak’ 
because He is His Word. And He goes on to say: ‘In that day 
you shall ask in my name; and I do not say to you that I will 
ask the Father for you, for the Father himself loves you 
because you have loved me, and have believed that I came 
forth from God. I came forth from the Father and have come 
into this world. Again I leave the world and go to the Father.’¢ 

What do the words mean: ‘I came forth from the Father,’ 
if not, I have not appeared in that form in which I am equal 
to the Father, but in another form, that is, as one less than 
Him on account of the creature that I have assumed? And 
what is the meaning of: ‘I have come into the world’ if not, 


5 St. Augustine merely wishes to indicate here that the difference between 
the divine and the human nature in Christ is on a par with the 
difference between the soul and the body. 
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I have shown the form of a slave, which I took by emptying 
myself, even to the eyes of sinners who love that world? And 
what do the words mean: ‘Again I leave the world’ if not, I am 
taking away from the sight of the world that which they have 
seen? And what is the meaning of: ‘I go to the Father’ if not, 
just as I am equal to the Father, so I teach my faithful ones 
that they must regard me as such? Those who believe this will 
be considered worthy of being brought from faith to sight, 
that is, to the vision itself, and in bringing them to it He is 
said to deliver the kingdom to God and the Father. His faith- 
ful ones, indeed, whom He has redeemed by His blood are 
said to be His kingdom, for whom He now intercedes; but 
then in the place where He is equal to the Father, He will 
make them cling to Himself and will no longer ask the 
Father for them. ‘For,’ He said, ‘the Father himself loves you.’ 
For inasmuch as He is less than the Father He prays, but in- 
asmuch as He is equal to Him, He listens with the Father. 

Therefore, He certainly does not exclude Himself from 
that which He said: ‘For the Father himself loves you,’ but 
wants it understood in the same sense as those statements that 
we have mentioned above, and for which we have given a 
satisfactory explanation: that as a general rule each person in 
the Trinity is mentioned by name in such a way that the others 
are also understood to be there. Therefore, “The Father Him- 
self loves you’ is so said as to be logically understood also of 
the Son and the Holy Spirit: not that He does not love us 
now who did not spare His own Son but delivered Him for 
us all,7 but God loves us such as we shall be, and not such as 
we are, for such as He loves, such He keeps eternally. And this 
will come to pass at the time when ‘he shall deliver the king- 
dom to God and the Father,’ so that He will no longer ask 
the Father, because the Father Himself loves us. But through 
what merit on our part, if not that of faith by which we 
believe before we see that which is promised? For by this we 
shall arrive at sight, so that He may love us because we are 
“7 Cf. Rom. 8.32. 
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such as He loves us to become, and are not such as He hates 
because we are, and He exhorts and enables us to will that 
we may not always remain such as we are.§ 


Chapter 11 


(22) We have by this time become familiar with the rule 
according to which the sayings of Scripture about the Son of 
God are to be understood. And, therefore, we are able to dis- 
tinguish what sounds in them according to the form of God 
in which He is equal to the Father, and what sounds in them 
according to the form of a slave, which He assumed and in 
which He is less than the Father. Thus we shall no longer be 
disturbed by sentences in the sacred books that apparently 
conflict with and contradict one another. 

For according to the form of God, the Son and the Holy 
Spirit are equal to the Father, because neither of them is a 
creature as we have already shown but according to the form 
of a slave He is less than the Father, because He Himself has 
said: ‘The Father is greater than I’; He is less than Himself 
because it was said of Him: ‘He emptied himself’;+ He is less 
than the Holy Spirit because He Himself declared: ‘Whoever 
shall speak blasphemies against the Son of Man, it shall be 
forgiven him; but whoever shall speak against the Holy Spirit, 
it will not be forgiven him.’? And He tells us that in Him 
He did wonderful things: ‘If I cast out devils in the Spirit of 
God, then certainly the kingdom of God has come upon you.’3 
And He says in Isaia, in the lesson which He Himself recited 


8 God loves those who now see Him by faith, because they are to see 
Him face to face in eternity. He urges and helps those who are not 
such, to renounce their purely natural lives and to lead the super- 
natural life that is founded on faith. 


1 Cf. Phil. 2.7. 
2 Cf. Matt. 12.32. 
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in the synagogue, and showed without any scruple of doubt 
that it had been fulfilled in Himself: “The Spirit of the Lord 
is upon me,’ He said, ‘because he has anointed me, to bring 
good news to the poor he has sent me, to proclaim to the 
captives release.’ For these works was He, therefore, sent, as 
He says, because the Spirit of the Lord was upon Him, 

According to the form of God, all things were made through 
Him.’ According to the form of a slave, He Himself was made 
from a woman, made under the law.* According to the form 
of God, He Himself and the Father are one.? According to the 
form of a slave, He has come not to do His own will but the 
will of Him who sent Him.® According to the form of God ‘as 
the Father has life in himself, so he has given to the Son also 
to have life in himself.’® According to the form of a slave 
‘this soul is sorrowful even unto death,’ and ‘Father, if it be 
possible let this cup pass away from me.’!° According to the 
form of God ‘He is the true God and eternal life’! According 
to the form of a slave ‘He became obedient to death, even to 
the death of the cross.’!? 


Chapter 12 


(23) According to the form of God everything that the 
Father has is His;! and: ‘All things that are mine are thine, 
and thine are mine.’? According to the form of a slave His 
doctrine is not His, but that of Him who sent Him,’ and: 


4 Çf. Is. 61.1, and Luke 4.18-19. 
5 Cf. John 1.3. 

6 Cf. Gal. 4.4. 

7 CË. John 10.30. 
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‘Of that day or hour no one knows, neither the angels in 
heaven, nor the Son, but the Father only.’* For He is ignorant 
of this which makes them ignorant, that is, He did not know 
it in such a way as to reveal it at that time, just as it was said to 
Abraham: ‘Now I know that you fear God,5 that is, now I 
have caused you to know, because he himself came to know 
himself after he had been tried in that temptation. For un- 
doubtedly, He is also to speak about this matter to His dis- 
ciples at the opportune time, and referring to the future as 
if it were the past, He said: ‘No longer will I call you servants 
but friends, because the servant does not know the will of his 
lord. But I have called you friends, because all things that I 
have heard from my Father I have made known to you.’6 
He had not yet done this, but because He was certainly going 
to do so, He spoke as if He had already done so. For He said 
to them: ‘Many things I have to say to you, but you cannot 
bear them now.” Among them ‘the day and the hour’ are 
also understood. 

The Apostle likewise says: ‘For I determined not to know 
anything among you, except Christ Jesus and him crucified,’® 
for he was speaking to those who were unable to grasp the 
more sublime teachings about the divinity of Christ. A little 
later on he said to them: ‘I could not speak to you as spiritual 
men, but as carnal men’? Among them, therefore, he does 
not know these things which they were unable to know from 
him, and he declared that he knew only these things which it 
was necessary for them to know from him. Last of all, he knew 
among the perfect what he did not know among the little 
ones, as he plainly states: ‘Wisdom we speak among the per- 
fect.1° For in keeping with that manner of speech by which 
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a ditch is called blind that is concealed, everyone who con- 
ceals something is said not to know it. For neither do the 
Scriptures speak in any manner that is not found in use 
among men, because they speak particularly to men. 

(24) According to the form of God it was said: ‘Before all 
the hills he has begotten me,’!! that is, before all the most 
exalted creatures, and: ‘Before the morning star I have be- 
gotten thee,’!? that is, before all the ages and temporal things. 
But according to the form of a slave it was said: “The Lord 
created me in the beginning of his ways.’18 Because according 
to the form of God He said: ‘I am the truth,’ and according 
to the form of a slave: ‘I am the way.’!4 For since He Himself 
‘the firstborn of the dead,’15 has laid out the road for His 
Church to the Kingdom of God, to eternal life, of which He is 
the head even to the extent of giving immortality to the body, 
He was, therefore, created in the beginning of the ways of 
God for His works. 

For according to the form of God He is ‘the beginning who 
also speaks unto us,6 in which beginning God ‘made the 
heavens and the earth,!7 but according to the form of a slave 
He is ‘the bridegroom coming out of his chamber.’!8 Ac- 
cording to the form of God He is ‘the firstborn of every 
creature, and he himself is before all creatures, and in him 
all things hold together,’ and according to the form of a slave 
He is ‘the head of the body, the Church.’!® According to the 
form of God He is the Lord of glory,” wherefore it is evident 
that He Himself glorifies His saints. For ‘those whom he has 
predestined, them he has also called; and those whom he has 
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called, them he has also justified; and those whom he has 
justified, them he has also glorified.’?! For of Him it has been 
said that He justifies the impious;?? of Him it has been said 
that He is just and that He justifies,*8 If, therefore, He has 
also glorified those whom He has justified, it is He Himself 
who justifies and glorifies, who is, as I have said, the Lord of 
glory. But He answered His disciples, who were anxiously in- 
quiring about their glorification, according to the form of a 
slave: “To sit at my right hand or at my left, is not mine to 
give you, but to those for whom it has been prepared by my 
Father.’24 

(25) But what has been prepared by His Father has also 
been prepared by the Son Himself, because He Himself and 
the Father are one.? From the many modes of expression in 
the divine books we have already shown that what is said about 
each one in this Trinity is likewise said about all of them, on 
account of the inseparable activity of the one and the same 
substance. As He also says about the Holy Spirit: ‘When I 
shall go, I shall send him to you.’26 He did not say ‘we shall 
send,’ but spoke thus as if the Son only were going to send 
Him and not the Father, while He declared in another place: 
‘These things I have spoken to you while yet dwelling with 
you. But the Advocate, the Holy Spirit, whom the Father 
will send in my name, he will declare all things to you,’?7 
Here again it was said in such a way as if the Father only and 
not the Son were going to send Him. As in these passages, 
so too in that one where it was also said: ‘But to those for 
whom it has been prepared by my Father, He would have it 
understood that He and the Father together were preparing 
the seats of glory for those whom they willed. 
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But someone may say, when He referred there to the Holy 
Spirit, He spoke of His sending Him in such a way as not to 
deny that the Father would send Him, and in the other place 
of the Father, but in such a way as not to deny that He Him- 
self would send Him, while here He plainly declares: ‘It is not 
mine to give,’ and continuing in this same manner He de- 
clared that these things had been prepared by His Father. But 
this is what we have already settled upon as spoken according 
to the form of a slave, so that we should so understand the 
words: ‘It is not mine to give’ as if it were said: ‘It is not 
within my power as man to give this,’ so that it would thereby 
be understood that He is giving this through that power by 
which as God He is equal to the Father. He said: ‘It is not 
mine to give,’ that is, I do not give these things by my human 
power ‘but to those for whom it has been prepared by my 
Father’; but then bear in mind that if ‘all things that the 
Father has are mine,’ then surely this is also mine and I 
have prepared these things with the Father. 

(26) For I also ask what is the meaning of this sentence: 
‘If anyone does not hear my words I will not judge him’? 
For perhaps here He said: ‘I will not judge him’ in the same 
sense as He did there: ‘It is not mine to give.’ But what 
follows here? ‘For I have not come to judge the world,’ He 
said, ‘but to save the world.’ Then He proceeds to say: ‘He 
who rejects me and does not accept my words has one who 
judges him.’ We would at once assume that He was referring 
in this instance to the Father if He had not added: ‘The 
word which I have spoken will judge him on the last day.’ 
Which is, therefore, correct? Will neither the Son judge be- 
cause He said: ‘I will not judge him,’ nor the Father, but 
the word which the Son has spoken? Certainly not! Listen to 
what He says further on: ‘For I have not spoken of myself, 
but he who sent me, the Father, has commanded me what I 
should say, and what I should speak. And I know that his 
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commandment is everlasting life. The things, therefore, that 
I speak, I so speak as the Father has said to me.’2® 

Hence, if the Son does not judge, but the word which the 
Son has spoken, and the word which the Son has spoken 
judges, therefore, because the Son has not spoken of Himself, 
but the Father who sent Him has commanded Him what He 
should speak and what He should say, then certainly the 
Father judges, whose word it is that the Son has spoken, and 
the word itself of the Father is the same Son Himself. For 
the command of the Father is not one thing, and the word of 
the Father another thing, for He has called it both the word 
and the commandment. Let us see, then, whether He did not 
perhaps want what He said: ‘I have not spoken of myself’ to be 
understood in this sense, I have not been born of myself. 
For if He speaks the word of the Father, He speaks Himself, 
because He Himself is the Word of the Father. For He usually 
says: “The Father has given me,’ and by these words He wishes 
it to be understood that the Father has begotten Him, not 
that He gave anything to Him who, so to say, already existed 
and did not possess it, but the words, to have given that He 
might have, mean the same as, to have begotten that He 
might be. 

For it is not, as with the creature, so with the Son of God 
before the Incarnation and the created nature which He 
assumed, the only-begotten through whom all things have 
been made, that what He is, is one thing, and what He has, 
is another thing, but it is rather this: that which He is, is at 
the same time that which He has. This is expressed more 
clearly in that place, if there is anyone capable of grasping it, 
where it is said: ‘As the Father has life in himself, so he has 
given to the Son to have life in himself.’ For He has not 
given to one already existing and not having life in order that 
He may have life in Himself, since by the very fact that He is, 
He is life. Therefore, the sentence: ‘He has given to the Son 
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to have life in himself? means that He has begotten the Son 
as unchangeable life, which is eternal life. 

Since the Word of God is, therefore, the Son of God, and 
the Son of God is ‘the true God and eternal life,’ as John 
states in his Epistle,31 are we to acknowledge anything else 
even here, when the Lord says: “The word which I have 
spoken will judge him on the last day,’ and when He says 
that the word itself is the Word of the Father and the com- 
mandment of the Father, and the commandment itself is 
eternal life? ‘And I know,’ He said, ‘that his commandment is 
eternal life.’ 

(27) I ask, therefore, how are we to understand: ‘I will not 
judge but the word which I have spoken will judge,’ which 
appears from the context to be expressed in such a way as if 
He had said: ‘I will not judge but the Word of the Father 
will judge’? But the Word of the Father is the Son of God 
Himself. Must we understand it thus: ‘I will not judge, but 
I will judge’? How can this be true unless in this sense, that I 
will not judge by my power as man, because I am the Son of 
Man, but I will judge by the power of God because I am the 
Son of God? But if ‘I will not judge, but I will judge’ appears 
to be inconsistent and contradictory, what will we say about 
that place where it is said: ‘My teaching is not my own’? How 
can it be ‘mine’ and ‘not mine’? For He did not say, This 
teaching is not mine, but ‘My teaching is not my own.’ What 
He said was His, He likewise said that it was not His. How 
can this be true unless He meant that it was His in one 
sense, and not His in another sense? It is His according to the 
form of God, but not His according to the form of a slave. 
For when He says: ‘It is not my own but His who sent me,’ He 
makes us go back to the Word itself, for the doctrine of the 
Father is the Word of the Father, who is His only Son. 

Furthermore, what is the meaning of: ‘He who believes 


81 1 John 5.20. 
32 John 7.16. 


BOOK ONE 41 


in me, believes not in me’?33 How believe in Him, and not 
believe in Him? How can anything so inconsistent and mu- 
tually contradictory be understood: ‘He who believes in me, 
believes not in me but in him who sent me,’ unless you 
understand it thus, he who believes in Me does not believe in 
that which he sees, lest our hope be in a creature, but in Him 
who assumed the creature in which He would appear to 
human eyes, and would thus purify our hearts by faith in 
order that they might be able to contemplate Him as the 
equal of the Father? 

And, therefore, when He turns the attention of the faithful 
to His Father by saying: ‘He does not believe in me, but in 
him who sent me,’ He assuredly did not intend to separate 
Himself from the Father, that is, from Him who sent Him, 
but that we might so believe in Him as in the Father to whom 
He is equal. He expressed this openly in another place: ‘Be- 
lieve in God, and believe in me,’ that is, just as you believe 
in God, so believe in Me because I and the Father are one 
God. Therefore, just as here He drew men’s faith away from 
Himself, as it were, and brought it back to the Father by 
declaring: ‘He does not believe in me, but in him who sent 
me,’ so too when He says: ‘It is not mine to give, but to those 
for whom it has been prepared by my Father,’ it is clear in 
which sense both statements are to be taken. For such is also 
the meaning of those other words: ‘I will not judge, since He 
Himself is to judge the living and the dead’;35 but because He 
will not judge by His human power, therefore, by bringing 
us back to His Godhead He lifts up the hearts of men, for 
to raise them up was the reason why He came down. 

(28) But if the very same one were not the Son of Man on 
account of the form of a slave which He assumed, who is the 
Son of God on account of the form of God by which He is, 
Paul the Apostle would not say about the princes of this 
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world: ‘For if they had known it, they would never have 
crucified the Lord of glory.’3@ He was crucified in the form of 
a slave and yet the Lord of glory was crucified, for such was 
that assumption that made God man and man God. Never- 
theless, the prudent, careful, and devout reader understands, 
through the help of God, what is said on account of what, and 
what is said according to what. We have already stated that 
He glorifies His own as God, and certainly as the Lord of 
glory, and still the Lord of glory was crucified, because God 
is rightly said to be crucified, not through the power of the 
divinity but through the weakness of the flesh,’ just as we 
say that He judges as God, that is, by His divine, not by His 
human power, and the Man Himself is going to judge, as the 
Lord of glory was crucified, for He says this clearly in the 
following words: ‘When the Son of Man shall come in his 
majesty, and all the angels with him, then all the nations will 
be gathered before him,8 and the other things which are 
made known in that place up to the final sentence. And the 
Jews, insofar as they remained steadfast in their evil disposi- 
tions, are to be punished in that judgment, as it is written 
elsewhere: “They shall look upon him whom they have 
pierced.’3° 

For since both the good and the wicked are to see the judge 
of the living and the dead, the wicked will no doubt be unable 
to see Him except according to that form by which He is the 
Son of Man, but still in the glory in which He will judge, 
not in the lowliness in which He was judged. Moreover, the 
godless will undoubtedly not see that form of God in which 
He is equal to the Father, for they are not clean of heart, since 
‘Blessed are the clean of heart for they shall see God.’#° 

And the vision itself is face to face,#! which is promised to the 


36 1 Cor. 2.8. 

37 2 Cor. 13.4. 

38 Cf. Matt. 25.31-32. 
39 Cf. Zach. 12.10. 
40 Matt. 5.8. 

41 CË. 1 Cor. 13.12. 


BOOK ONE 43 


just as their supreme reward, and this will come to pass when 
He shall deliver the kingdom to God and the Father. There, 
he wants it understood, will also be the vision of His own form, 
when the whole of creation together with that form in which 
the Son of God has been made the Son of Man, has been 
made subject to God, Because according to this form: “The 
Son himself will be made subject to him, who subjected all 
things to him, that God may be all in all.’# 

Besides, if the Son of God, the judge, will also appear to 
the wicked in the form by which He is equal to the Father, 
when He is to judge the wicked, what great thing is it that 
He promises to him who loves Him saying: ‘I will love him 
and manifest myself to him’?#? Wherefore, the Son of Man is to 
judge, not however by His human power but by that in which 
He is the Son of God, and furthermore the Son of God is to 
judge, but will not appear in that form in which as God He is 
equal to the Father, but in that in which He is the Son of Man. 

(29) Therefore, it can be expressed in both ways: the Son 
of Man will judge, and the Son of Man will not judge, for 
the Son of Man will judge so that what was said may be true: 
‘When the Son of Man shall come, then all the nations will 
be gathered before him,’ and the Son of Man will not judge— 
so that again what He says may be true: ‘I shall not judge, 44 
and ‘I do not seek my own glory; there is one who seeks and 
who judges.’4° For with regard to this—that the form of God 
will not appear in the judgment but the form of the Son of 
Man—ncither will the Father Himself judge, for it was in this 
sense that the words were spoken: “Tlie Father does not judge 
any man, but all judgment he has given to the Son.’ 
Whether this was expressed in accordance with that manner 
of speech, which we have already referred to, where it is said: 
‘So he has given the Son to have life in himself,’ in order to 
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indicate that He had begotten the Son; or, in accordance with 
that of which the Apostle speaks when he says: “Therefore 
God has exalted him and given him the name which is above 
every name’—for this was said in reference to the Son of 
Man, according to whom the Son of God was raised from the 
dead. Since He, in the form of God being equal to the Father 
from whom He emptied Himself by taking the form of a 
slave, acts, suffers, and receives in the form of a slave, the 
Apostle has logically added: ‘He humbled himself, being 
made obedient unto death, but to the death of the cross; 
therefore God also has exalted him and bestowed upon him 
the name that is above every name, so that at the name of 
Jesus every knee should bend of those in heaven, on earth 
and under the earth, and every tongue should confess that the 
Lord Jesus Christ is in the glory of God the Father’!7—or 
whether the words: ‘All judgment he has given to the Son,’ 
were said, therefore, according to the former or to the latter 
mode of speech, is clear enough from this place, because if it 
were said according to that sense in which it was said: ‘He has 
given the Son to have life in himself, it would certainly not 
be said: ‘The Father does not judge anyone.’ For in this sense, 
that the Father has begotten a Son equal to Himself, does He 
judge with Him. Hence, it was said in this sense that not the 
form of God but the form of the Son of Man will appear in 
the judgment. Not that He will not judge who has given all 
judgment to the Son, since the Son says of Him: ‘There is 
one who seeks and who judges,’ but it was put thus: “The 
Father does not judge anyone, but has given all judgment 
to the Son,’ as if it were said: ‘No one will see the Father in 
the judgment of the living and the dead, but all will see the 
Son, because He is also the Son of Man, so that He can be 
seen even by the godless, since they will also gaze upon Him 
they have pierced.’ 

(30) Lest we may seem to be offering conjectures about this 
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matter rather than proving it clearly, let us produce a certain 
and indisputable statement by which we may show that this 
was the very reason for saying: “The Father does not judge 
anyone, but all judgment he has given to the Son,’ because 
the judge will appear in the form of the Son of Man, which 
is not the form of the Father but of the Son; nor is it that 
form of the Son in which He is equal to the Father, but that 
in which He is less than the Father, so that He will be visible 
to the good and the bad in the judgment. For a little further 
on He declares: ‘Amen, I say to you, that he who hears my 
word, and believes him who sent me, has life everlasting, and 
he will not come to judgment, but will pass from death to 
life.48 This everlasting life is that vision to which the wicked 
have no claim. 

Then He continues: ‘Amen, amen, I say to you, that the 
hour will come, and now is, when the dead shall hear the 
voice of the Son of God and those who shall hear shall live.’ 
And this is characteristic of the godly, who so hear about His 
Incarnation as to believe that He is the Son of God, that is, 
they so accept Him, who for their sake was made less than the 
Father in the form of a slave, as to believe that He is equal 
to the Father in the form of God. And He, therefore, con- 
tinues, and emphasizing this very point says: ‘As the Father 
has life in himself, so he has given the Son also to have life in 
himself.’ Next He comes to the vision of His own glory, in 
which He is to come to the judgment, which vision will be 
common to the godless and the just, for He proceeds to say: 
‘And he has granted him the power also to render judgment, 
because he is the Son of Man.’ 

I think there is nothing clearer. For, because the Son of 
God is the equal of the Father, He does not receive this power 
of rendering judgment, but possesses it in secret with the 
Father; on the other hand He does receive it in order that 
the good and the bad may see Him judging, because He is 
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the Son of Man. The vision of the Son of Man will be shown 
even to the wicked, for the vision of the form of God is only 
for the pure of heart, because they shall see God, that is, to the 
godly alone on account of their love for Him does He promise 
this very thing, that He will show Himself to them, And, 
therefore, note what follows: ‘Do not wonder at this,’ He 
says. Why does He forbid us to wonder, unless it be that 
everyone in fact wonders who does not understand, namely, 
that He should, therefore, say that the Father had also given 
Him power to render judgment because He is the Son of Man, 
when we should rather have expected Him to say, because He 
is the Son of God. But because sinners cannot see the Son of 
God as that which He is in the form of God, equal to the 
Father; on the other hand because the just and the unjust 
must needs see the judge of the living and the dead, when 
they shall be judged before Him, He said: ‘Do not wonder 
at this, for the hour will come in which all who are in the 
tombs shall hear his voice. And they who have done good 
shall come forth unto resurrection of life, but they who have 
done evil unto resurrection of judgment.’ 

Furthermore, since He is the Son of Man, it was, therefore, 
necessary for Him to receive such power, in order that all who 
rise might see Him in that form in which He can be seen by 
all, but some for damnation, others for eternal life. But what 
is everlasting life if not that vision which is not granted to 
the wicked. “That they may know thee, the one true God,’ 
He said, ‘and him whom thou hast sent, Jesus Christ.’4° How 
will they also know Jesus Christ Himself except as the one, 
true God, who will show Himself to them, and not as He will 
also show Himself to those who are to be punished, in the form 
of the Son of Man? 

(31) He is good according to that vision in which God 
appears to the pure of heart, for: ‘How good the God of 
Israel to the upright of heart.’5® When the wicked, however, 
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will see the judge He will not seem good to them, because 
they will not rejoice in their heart at seeing Him, but then 
all the tribes of the earth shall wail over him,®! namely, as 
being reckoned in the number of all the wicked and unbe- 
lievers. For this reason He also replied to that man who called 
Him a good master, when seeking counsel about how eternal 
life was to be obtained: ‘Why do you ask me concerning 
good? No one is good except the one God,’5? while in another 
place the Lord Himself calls even man good: “The good man 
from the good treasure of his heart brings forth good things; 
and the evil man from the evil treasure of his heart brings 
forth evil things.’63 But because the man was in search of 
eternal life (eternal life, however, consists in that contem- 
plation, in which God is seen not for punishment but for 
everlasting joy) and did not understand with whom he was 
speaking, for he considered Him only as the Son of Man, 
He said: “Why do you ask me concerning good?’ that is, why 
do you ask what is good with regard to this form that you see, 
and call me the good master in accordance with what you 
see? This is that form of the Son of Man; this form has been 
received; this form will appear in the judgment not only to 
the just but also to the unjust, and the sight of this form 
will not be good to those who live badly. 

But there is the vision of my form, in which when I was, 
I did not think it robbery to be equal to God,54 but I emptied 
myself in order to take this form. Hence, that one God, the 
Father, the Son, and the Holy Spirit, who will not appear 
except for the joy which shall not be taken from the just, for 
which future joy he yearns who says: ‘One thing I have asked 
of the Lord, this will I seek: that I may dwell in the house 
of the Lord all the days of my life, that I may gaze upon the 
delight of the Lord,55 that one God Himself, therefore, is 
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alone good for this reason, because no one sees Him for 
mourning and weeping but only for salvation and true joy. 
If you grasp who I am according to this form, then I am 
good, but if according to that other form only, ‘why do you 
ask me concerning good?’ If you are among those who ‘will 
look upon him whom they have pierced’5¢ that very vision 
will even be an evil for them, because it will be penal. 

That such is the meaning of what the Lord said: ‘Why do 
you ask me concerning good? No one is good except the one 
God,’ is probable from these proofs which I have mentioned, 
because that vision of God whereby we contemplate the sub- 
stance of God that is unchangeable and invisible to human 
eyes—which is promised to the saints alone, which the Apostle 
Paul calls ‘face to face,’57 about which the Apostle John says: 
‘We shall be like to him, for we shall see him just as he is,’58 
and of which it is said: ‘One thing I have asked of the Lord, 
that I may gaze upon the delight of the Lord,’ and regarding 
which the Lord Himself declares: ‘And I will love him and 
manifest myself to him, and on account of which alone we 
purify our hearts by faith, so that we may be blessed: “Blessed 
are the clean of heart for they shall see God,’® and any other 
things that have been said about this vision, which he who 
searches for with the eyes of love finds scattered with the 
greatest profusion through all the Scriptures—that vision 
alone is our supreme good, and we are commanded to do 
rightly whatever we do in order that we may obtain it. 

But that vision of the Son of Man, which has been prophe- 
sied, when all the nations will be gathered before Him, and 
they will say to Him: ‘Lord, when did we see thee hungry 
and thirsty,’ etc., will neither be good for the wicked who will 
be sent into everlasting fire, nor the supreme good for the 
just. For He still has to call them to the kingdom which was 
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prepared for them from the beginning of the world. For just 
as He will say to those: ‘Depart into everlasting fire, so He 
will say to these: ‘Come, blessed of my Father, into the king- 
dom which was prepared for you.’ And just as the former 
will go into everlasting burning, so will the just go into ever- 
lasting life. But what is everlasting life if not ‘that they may 
know thee, the only true God and him whom thou has sent, 
Jesus Christ’? But then He will be in that glory of which He 
says to the Father: ‘that I had with thee before the world was 
made.’®? Then He will deliver the kingdom to God and the 
Father,® that the good servant may enter into the joy of his 
Lord,** and that He may conceal those whom God possesses 
in the secret of His countenance from the disturbance of men, 
namely, of those men who will then be disturbed at hearing 
that sentence, But the just man will not fear this evil hearing,® 
if only he is shielded in the tabernacle, that is, in the true 
faith of the Catholic Church from the strife of tongues,®* that 
is, from the false teaching of the heretics. 

But if there is another explanation of the Lord’s words in 
which He said: ‘Why do you ask me concerning good? No one 
is good except the one God,’ still as long as it is not believed 
that the Father’s substance is greater in goodness than the 
Son’s according to which He is the Word through whom all 
things have been made, and as long as there is nothing in it 
opposed to sound doctrine, then we are safe in adopting it, 
and not only may we adopt one explanation, but as many as 
can be found, for the more outlets that are open for avoiding 
their snares, so much the more effectively are the heretics 
refuted. 

But let us now proceed from a different starting-point 
towards those subjects which must still be considered. 
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Preface 


A HEN MEN SEEK AFTER Gop and direct their mind to the 
4@ understanding of the Trinity, according to the ca- 
VNS. pacity of human weakness, they learn by experience 
of the wearisome difficulties that this requires, whether from 
the eye of the mind trying to look into the inaccessible light, 
or from the manifold and various modes of speech in the 
sacred books (where our soul, it seems to me, is only being 
sorely tried in order that it may find sweetness after it has 
been glorified by the grace of Christ); when these men have 
removed all ambiguity, and have arrived at some certitude, 
they ought most readily to forgive those who go astray in the 
investigation of so profound a secret. 

But there are two things that are most difficult to tolerate 
in human error: taking something for granted before the 
truth becomes known, and when it has become known, de- 
fending the falsehood that was taken for granted. If God, as I 
pray and hope, shall defend and protect me with the shield of 
His good will! and the grace of His mercy from these two 
defects, which are very much opposed to the discovery of the 
truth and to the handling of the divine and sacred books, I 
shall not be sluggish in seeking after the substance of God, 
whether through His Scripture or through His creature. For 
both of them are proposed for our consideration in order that 
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He Himself may be sought, He Himself may be loved, who 
inspired the one and created the other. 

Nor shall I be timid in expressing my opinion, and I shall 
be more eager to have it examined by upright men, than 1 
shall fear its being torn to pieces by the evil-minded. For 
charity, most beautiful and most modest, graciously accepts 
the dovelike eye, but the most cautious humility either avoids 
the dog’s tooth or the most solid truth blunts it. And I shall 
be more desirous of being criticized by anyone at all, rather 
than praised by one who errs or who flatters. The lover of 
truth has to fear no man’s censure, for he who will correct him 
will be either an enemy or a friend. If any enemy, therefore, 
reviles him, he must be endured, but a friend, if he errs, must 
be taught; if he teaches, he must be heard. But he who praises 
and also errs confirms the error, and he who flatters lures one 
into error. Therefore: “The just man will correct me with 
mercy and reprove me, but the oil of the sinner shall not 
anoint my head.’? 


Chapier 1 


(2) Wherefore, with regard to our Lord Jesus Christ, we 
hold most firmly to what has been disseminated through the 
Scriptures, and shown to be, as it were, a canonical rule by the 
learned Catholic interpreters of these same Scriptures, namely, 
that the Son of God is understood to be equal to the Father 
according to the form of God in which He is, and less than 
the Father according to the form of a slave that He has re- 
ceived.! In this form He has been found to be not only less 
than the Father but of the Holy Spirit as well, and not only 
that, but He has been found to be even less than Himself, not 
of Himself who was, but of Himself who is, because by the 
form of a slave which He received, He did not lose the form 
“2 CE Ps. 140.5. 
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of God, as the statements of the Scriptures, cited in the pre- 
ceding book, have taught. Still some things in the divine 
utterances are so expressed as to make it doubtful to which 
rule they are to be referred, whether to that whereby we under- 
stand that the Son is less in the creature that He has assumed, 
or to that whereby we understand that the Son is certainly 
not less than but equal to the Father, and yet that He is 
from Him, God of God, light of light. For we indeed speak 
of the Son as God of God, but of the Father as God only, not 
as of God. Hence, it is evident that the Son has another of 
whom He is, and to whom He is the Son, but the Father does 
not have a Son of whom He is, but only one to whom He is 
the Father. For every son is what he is of his father, and is 
son to his father, but no father is what he is of his son, but is 
father to his son. 

(3) Some things in the Scriptures concerning the Father 
and the Son are, therefore, put in such a way as to indicate 
the unity and equality of the substance of the Father and the 
Son, as, for example: ‘I and the Father are one,’? and ‘when he 
was in the form of God, he thought it not robbery to be equal 
to God,? and whatever other texts there are of a similar 
nature; but some are so put as to show that the Son is less on 
account of the form of a slave, that is, on account of the 
creature with a changeable and human substance that He as- 
sumed, such as that which says: ‘For the Father is greater than 
I,"4 and ‘the Father does not judge anyone but has given all 
judgment to the Son.’ And shortly afterwards He explains 
the reason for this: ‘And he has granted him power also to 
render judgment because he is the Son of Man.’ Furthermore, 
some are so put, not that He may be then shown to be either 
less or equal, but only to intimate that He is of the Father, 
as in the text: ‘As the Father has life in himself, so he has 
given to the Son to have life in himself,’ and again: ‘for neither 
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can the Son do anything of himself, but only what he sees 
the Father doing.’> Now if we were to assume that He spoke 
thus because the Son is less in the form that He took from 
the creature, it would follow that the Father first walked upon 
the water, or that He first opened the eyes of some other man 
born blind with spittle and clay, and so on with regard to 
the rest of the things that the Son did when He appeared in 
the flesh among men,® in order that He, who said that the 
Son could do nothing of Himself, but only what He saw the 
Father doing, might be able to do these same things. But who, 
even if mad, would reason thus? 

It remains, therefore, that these words were spoken in this 
manner, because the life of the Son as that of the Father is 
unchangeable, but nevertheless He is of the Father, and that 
the operation of the Father and the Son is inseparable, but 
yet that the Son’s power to work so is given to Him by Him 
of whom He Himself is, that is, of the Father; and the Son 
sees the Father in this sense, that He is the Son precisely 
because He sees Him. For with regard to Him, to be of the 
Father, that is, to be born of the Father, is nothing else than 
to see the Father, or to see Him working is nothing else than 
to work together with Him, but He can do nothing of Him- 
self, therefore, because He is not from Himself. And con- 
sequently, ‘whatever he sees the Father doing, the Son also 
does these same things in like manner,’ because He is of the 
Father. For neither does He do other things in like manner, as 
an artist paints other pictures just as he sees others painted by 
another, nor the same things in a different manner, as the body 
expresses the same letters which the mind has thought, but 
‘whatever the Father does,’ He said, ‘the Son also does these 
same things in like manner.’? And He said ‘these same things’ 
and ‘in like manner’ and for this reason the work of the 
Father and the Son is inseparable and equal but it is from 
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the Father to the Son. Accordingly, the Son cannot do anything 
of Himself except what He sees the Father doing. 

From this rule, then, by which the interpreters so speak, 
not as giving us to understand that one is less than the other, 
but only who is from whom, some have drawn another mean- 
ing, as though it were said that the Son were less. But certain 
ones among ourselves, more unlearned and the least instructed 
in these matters, will be disturbed as long as they try to ex- 
plain these texts according to the form of a slave, and so fail 
to grasp their true meaning. To avoid this, the rule we have 
just mentioned is to be observed, whereby it is intimated that 
the Son is not less, but that He is of the Father: in these words 
not His inequality but his birth is made known. 


Chapter 2 


(4) But, as I started to say, some things in the sacred books 
are put in such a way that it is doubtful to which rule they 
are to be referred, whether to that by which the Son is less on 
account of the creature that He assumed, or to that by which 
it is revealed that, although equal, yet He is of the Father. 
And if it is ambiguous in such a way as to make it impossible 
to disentangle and to discern the one from the other, then, to 
me at least, it seems that it can be understood without danger 
according to either rule, as, for example, when it is said: ‘My 
teaching is not my own, but his who sent me.t For this can 
be applied to the form of a slave, as we have already considered 
it in the preceding book,? as well as to the form of God, in 
which He is thus equal to the Father, but yet that He is of 
the Father. For as the Son in the form of God is not one thing 
and His life another, but the Son is the life itself, so the Son 
is not one thing and His teaching another, but the Son is the 
teaching itself. And consequently as the words: ‘He has given 
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life to the Son’ meant nothing else than that He begot the Son 
who is the life, so the passage which likewise says, ‘He has given 
his teaching to the Son,’ is correctly understood as signifying 
that He begot the Son who is the teaching, so that when it 
is said: “My teaching is not my own but his who sent me,’ 
this is to be understood as though it were said, I am not from 
myself but from Him who sent Me. 


Chapter 3 


(5) For even with regard to the Holy Spirit, about whom 
it was not said: ‘He emptied himself, taking the form of a 
slave,’ yet the Lord Himself has declared: ‘But when he, the 
Spirit of truth, has come, he will teach you all the truth. For 
he will not speak of himself, but whatever he will hear he will 
speak, and the things that are to come he will declare to you.’ 
If after uttering these words He had not immediately con- 
tinued: ‘That is why I have said that he will receive of what 
is mine and will declare it to you,’ it would have been 
believed perhaps that the Holy Spirit was born of Christ, 
just as He was born of the Father. For He had said of Him- 
self: ‘My doctrine is not my own, but his who sent me,’ but of 
the Holy Spirit: ‘He will not speak of himself, but what he will 
hear he will speak,’ and ‘because he will receive of what is mine 
and will declare it to you.’ But because he explained the reason 
why He said: ‘He will receive of what is mine’ (for He said: 
‘All things that the Father has are mine. That is why I have 
said that he will receive of what is mine and declare it to you’), 
it remains that the Holy Spirit, too, is understood to have 
what belongs to the Father, just as the Son also has. 

How is this possible except in accordance with what we have 
stated above: ‘But when the Advocate has come, whom I will 
send you from the Father, the Spirit of truth who proceeds 
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from the Father, he will bear testimony concerning me’?? By 
proceeding, therefore, from the Father He is said not to speak 
of Himself, and just as it does not follow that the Son is less 
because He said: “The Son cannot do anything of himself, 
but only what he sees the Father doing’ (for He said this not 
according to the form of a slave, but according to the form 
of God, as we have already pointed out, and these words do 
not indicate that He is less, but that He is of the Father), 
so it is not to be inferred from this passage that the Holy 
Spirit is less, because it was said of Him: ‘For he will not 
speak of himself, but whatever he will hear he will speak,’ for 
this was said in reference to His procession from the Father. 

But since the Son is of the Father, and the Holy Spirit 
proceeds from the Father, we shall discuss in another place? 
if God shall grant, and insofar as He shall grant, why both 
are not called sons, nor both begotten, but the former is 
called the one only-begotten Son, and the latter, the Holy 
Spirit, neither son nor begotten, because if begotten, then 
certainly a son. 


Chapter 4 


(6) But let them awaken here, if they can; they imagined, 
because the Son said: ‘Father, glorify me,’ that these words 
were also favorable to their opinion as showing that the 
Father is greater than the Son. Why even the Holy Spirit 
glorifies Him! Will He, too, be greater than the Son? And, 
furthermore, if the Holy Spirit glorifies the Son for this reason, 
because He will receive what is the Son’s and, therefore, will 
receive what is the Father’s (because all things that the 
Father has are the Son’s), it is evident that when the Holy 
Spirit glorifies the Son, the Father glorifies the Son. From this 
it follows that all things which the Father has are not only the 
Son’s but the Holy Spirit’s as well, because the Holy Spirit is 
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able to glorify the Son whom the Father glorifies. And if he 
who glorifies is greater than he whom he glorifies, let them 
concede that they are equal who mutually glorify each other. 
But it is written that the Son likewise glorifies the Father. ‘I 
have glorified thee on earth.’1 Let them beware lest the Holy 
Spirit be considered greater than both, because He glorifies 
the Son whom the Father glorifies, but it is not written that 
He Himself has been glorified by either the Father or the Son. 


Chapter 5 


(7) But when found to be wrong in these matters, they 
resort to a different argument by saying: ‘He who sends is 
greater than he who is sent, therefore the Father is greater 
than the Son, because the Son repeatedly mentions that He has 
been sent by the Father; He is also greater than the Holy 
Spirit, for Jesus said of Him: “whom the Father will send in 
my name.”! And the Holy Spirit is less than both of them, 
because the Father sends Him as we have mentioned, and the 
Son also sends Him since He says: “But if I go, I will send him 
to you.”’ 

With regard to this question I will first examine from where 
and to where the Son has been sent. ‘I came forth from the 
Father,’ He said, ‘and have come into this world.’? To come 
forth from the Father and to come into this world means, 
therefore, to be sent. What does this same Evangelist mean 
then when he says of Him: ‘He was in this world and the world 
was made through him, and the world knew him not’? For 
he then adds: ‘He came unto his own.’ He was certainly sent 
to that place from which He came. But if He was sent into 
this world because He came forth from the Father, and came 
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into this world and was in this world, then He was sent to 
that place where He was. For the words which the Prophet 
places in the mouth of God also indicate the same thing: ʻI fill 
heaven and earth.’4 If this was said of the Son (for some will 
have it understood that He spoke either to the prophets or in 
the prophets), to what other place was He sent than to that 
place where He already was? 

For He was everywhere who said: ‘I fill heaven and earth.’ 
But if this was said of the Father, where could He be without 
His Word and His Wisdom: ‘which reacheth from end to end 
mightily, and ordereth all things sweetly’?> But neither could 
He be anywhere without His Spirit. If, therefore, God is every- 
where, then His Spirit is also everywhere. Consequently, the 
Holy Spirit was also sent to that place where He already was. 
For he, too, who finds no place to which he could go from 
the face of God, says: ‘If I shall ascend into heaven, thou art 
there; if I shall descend into hell, thou art present,’ wishing 
it to be understood that God is present everywhere, referred 
to His Spirit in the preceding verse. For there he spoke as 
follows: “Where shall I go from thy Spirit? And where shall I 
flee from thy face?’6 

(8) Accordingly, if the Son as well as the Holy Spirit are 
sent to that place where they were, we must now inquire how 
this sending, whether of the Son or of the Holy Spirit, is to 
be understood. For of the Father alone, we nowhere read that 
He was sent. Now with regard to the Son the Apostle writes 
thus: ‘But when the fullness of time came, God sent his Son, 
made of a woman, made under the Law, that he might redeem 
those who were under the Law.” ‘He sent,’ he said, ‘his Son 
made of a woman.’ What Catholic does not know that he did 
not mean to signify the deprivation of virginity by this word 
mulier but only the difference in sex, according to a Hebrew 
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idiom? When he said therefore: ‘God sent his Son, made of a 
woman, he gave sufficient proof that the Son was sent by the 
very fact that He was made of a woman. In that He was born 
of God, therefore, He was in this world, but in that He was 
born of Mary, He was sent and came into this world. Further- 
more, He could not be sent without the Holy Spirit, not only 
because it is understood that when the Father sent Him, 
that is, made Him of a woman, He certainly did not do so 
without His Spirit, but also because in the Gospel, in answer 
to Mary’s question: ‘How shall this happen?’ the angel said 
most plainly and explicitly: “The Holy Spirit shall come upon 
thee and the power of the Most High shall overshadow thee.’8 
And Matthew says: ‘She was found with child by the Holy 
Spirit,® although even in the Prophet Isaia, Christ Himself 
is understood to say in reference to His future coming: ‘And 
now the Lord hath sent me, and his spirit.’1° 

(9) Perhaps some one may compel us to say that the Son has 
also been sent by Himself, because that conception and birth 
from Mary is the work of the Trinity, by whose creative act 
all things are created. And how, he will then assert, has the 
Father sent Him, if He Himself has sent Himself? First of all 
I answer him by asking him to tell us, if he can, how the 
Father has sanctified Him, if He Himself has sanctified Him- 
self. For the same Lord mentions both: ‘Do you say of him 
whom the Father has made holy and sent into this world, 
“Thou blasphemest,” because I said, “I am the Son of 
God?” ’!t And He declared in another place: ‘I sanctify my- 
self for them.’!2 I ask further, how did the Father deliver Him 
if He has delivered Himself, for the Apostle Paul says both: 
‘Who has not spared his Son, but has delivered him for us 
all’?}3 But elsewhere he says about the Savior Himself: “Who 


8 Luke 1.34-35. 
9 Cf. Matt. 1.18. 
10 Cf. Isa. 48.16. 
11 Cf. John 10.36. 
12 Cf. John 17.19. 
13 Cf. Rom. 8.32. 


BOOK TWO 61 


loved me and delivered himself for me.’14 He will answer, I 
believe, if he grasps these words correctly, because the will of 
the Father and the Son is one, and their operation inseparable. 
In like manner let him then understand that that Incarnation 
and birth from the Virgin, by which the sending of the Son is 
understood, has been done by the one and the same indivisible 
operation of the Father and the Son, from which the Holy 
Spirit has certainly not been excluded, of whom it is plainly 
said: ‘She was found with child of the Holy Spirit.’ 

Perhaps what we are saying will become clearer, if we also 
ask in what way did God send His Son? Did He command Him 
to come, and did He come out of obedience to Him who 
commanded, or did He make a request or only a suggestion? 
But whichever of these it was, one thing is certain, it was done 
by a word, but the Word of God is the Son of God Himself. 
Therefore, since the Father sent Him by a word, it was 
brought about by the Father and His Word that He should 
be sent. Consequently, the same Son was sent by the Father 
and the Son, because the Word of the Father is the Son Him- 
self, For who would embrace such a godless opinion as to 
think that a temporal word was created by the Father, in 
order that the eternal Son might be sent and manifest Him- 
self in time in the flesh? But in that Word of God itself, which 
in the beginning was with God and which was God, that is, 
in that Wisdom of God itself, it was certainly decided before 
time, at what time that Wisdom of God should appear in 
the flesh. Since the Word, therefore, was in the beginning, 
without any trace of a temporal beginning, and the Word was 
with God and the Word was God, it was spoken in the Word 
itself apart from time at what time the Word should be made 
flesh and dwell among us. 

And when this fullness of time had come ‘God sent his Son, 
made of a woman,’!® that is, made in time in order that the 
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Incarnate Word might appear to men, while it was expressed 
in that Word itself, without time, at what time this should 
be done, for the order of times is certainly without time in the 
eternal Wisdom of God. Consequently, since this was brought 
about by the Father and the Son, that the Son should appear 
in the flesh, it is proper to say of Him who appeared in the 
flesh that He was sent, but of Him who did not appear in it, 
that He sent. For those things which are done outwardly 
before the eyes of the body have their beginning in the interior 
structure of the spiritual nature, and for that reason are 
appropriately spoken of as sent. 

Moreover that form of the man which He assumed is the 
person of the Son, not of the Father also. Therefore, it is said 
that the invisible Father, together with the equally invisible 
Son, has sent this Son by causing Him to become visible. But 
if He became so visible as to cease to be invisible with the 
Father, that is, if the substance of the invisible Word were to 
be changed and transformed into a visible creature, then one 
would have to hold that the Son was so sent by the Father 
that He is found to be only the one sent, and not as the one 
who with the Father also sends. But since the form of a slave 
was so assumed that the form of God remained unchangeable, 
it is obvious that what became visible in the Son was made 
by the Father and the Son who continued to be invisible, that 
is, that the same Son Himself was sent so as to be visible, by 
the invisible Father together with the invisible Son. Why then 
did he say: ‘I did not come of myself’? He spoke on that occa- 
sion according to the form of a slave, in the same sense in 
which He said: ‘I judge no one’! 

(10) If, therefore, He is said to be sent insofar as He ap- 
peared outwardly in a bodily creature, who has always been 
concealed inwardly in His spiritual nature from the eyes of 
mortals, then it also becomes easy to understand about the 
Holy Spirit, why He, too, is spoken of as being sent. For some 
form of a creature was made for the occasion, in order that 
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the Holy Spirit might be visibly manifested by means of it, 
whether when He descended upon the Lord Himself in the 
bodily form of a dove,18 or when ten days having passed since 
His Ascension, on the day of Pentecost, there suddenly came 
a sound from heaven as if a violent wind were blowing, and 
parted tongues as of fire appeared to them, which also settled 
upon each of them.!® This operation, visibly manifested and 
offered to mortal eyes, has been called the sending of the Holy 
Spirit, not as if His essence itself had appeared in which He 
Himself is invisible and unchangeable as the Father and the 
Son, but in the sense that the hearts of men, being moved 
by these external signs, might be turned away from the tem- 
poral manifestation of His coming to the hidden eternity of 
Him who is forever present. 


Chapter 6 


(11) And, therefore, it is nowhere written that God the 
Father is greater than the Holy Spirit, or that the Holy Spirit 
is less than God the Father, because the creature was not so 
assumed, in which the Holy Spirit should appear, as the Son 
of Man was assumed, as the form in which the person of the 
Word of God Himself should be revealed, not that He might 
possess the Word of God as other holy men did, but above 
his fellows,! certainly not that He possessed more of the Word 
so that He would be more exalted in wisdom than the rest, 
but that He was the Word itself. 

For the Word in the flesh is one thing, and the Word made 
flesh is another thing, that is, the Word in man is one thing, 
the Word made man is another thing. For flesh is used for 
man in that which is said: ‘The Word was made flesh,? as 


18 Cf. Matt. 3.16. 
19 Cf. Acts 2.2-4. 


1 Cf. Heb. 1.9. 
2 John 1.14. 


64 SAINT AUGUSTINE 


well as in the other text: ‘All flesh shall likewise see the salva- 
tion of God.’ For flesh is not without the soul or the mind, 
but ‘all flesh’ means the same as saying, every man. Therefore, 
the creature in which the Holy Spirit was to appear was not so 
assumed as that flesh and that human form were assumed from 
the Virgin Mary. For the Holy Spirit did not beatify the dove, 
or that wind, or that fire and join them forever to Himself 
and to His person in unity and in habit. Nor in truth is the 
nature of the Holy Spirit mutable and changeable, so that 
these were not made from the creature, but He Himself was 
changed alternately, now into the one, now into the other, as 
water is changed into ice. 

But these things appeared, just as they ought to have 
appeared at such times, as a creature serving the Creator, and 
were changed and converted at the will of Him who remains 
unchangeable in Himself, in order to signify Him and to make 
Him known, as it was proper for Him to be signified and 
made known. Consequently, although that dove was called the 
Spirit, and while it was said of that fire: “There appeared to 
them parted tongues as of fire, which also settled upon each 
of them. And they began to speak in tongues, as the Spirit 
prompted them to speak,’ in order to show that the Spirit 
was revealed by that fire just as by that dove, still we cannot 
call the Holy Spirit both God and dove, or God and fire, in 
the same way as we call the Son both God and man, nor as 
we call the Son the Lamb of God, not only when John the 
Baptist says: ‘Behold the Lamb of God,® but also when John 
the Evangelist in the Apocalypse sees the Lamb that was 
slain.? For that prophetic vision was not shown to bodily eyes 
by bodily figures, but was shown in the spirit by the spiritual 
images of bodily figures. 


3 Cf. Luke 3.6. 

4 Cf. Matt. 3.16. 
5 Cf, Acts 2.3-4. 
6 John 1.29. 

7 Cf. Apoc. 5.6. 
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Whoever saw that dove and fire certainly saw with their 
eyes, although it may be disputed whether the fire was seen 
with the eyes or in the spirit, on account of the words which 
are used there. For it does not say, They saw the parted 
tongues as of fire, but ‘there appeared to them.’ But we gen- 
erally do not mean the same thing when we say, ‘It appeared to 
me, as when we say, ‘I saw.’ And certainly in those spiritual 
visions of bodily images, it is customary to say both, ‘It ap- 
peared to me,’ and ‘I saw’} but in those which are shown to 
the eyes by a clearly-defined bodily form, it is not customary 
to say, ‘It appeared to me,’ but ‘I saw.’ As regards that fire, 
therefore, it may be disputed about the manner in which it 
was seen, whether inwardly in the spirit, as it were outwardly, 
or whether in a really outward way before the eyes of the flesh. 
But as regards that dove, which is said to have descended in 
a bodily shape, no one has ever doubted that it was seen by 
the eyes. 

Nor can we call the Spirit a fire or a dove, as we call the 
Son a rock (for it is written: ‘But the Rock was Christ's), for 
that rock was already created, and was called by the name of 
Christ whom it typified by the nature of its action, as is that 
stone, placed under the head of Jacob, which he also anointed 
and set up as a memorial to the Lord,® as Isaac was Christ 
when he carried the wood to immolate himself.19 A certain 
figurative action was added to those things which already ex- 
isted; they did not suddenly come into being, as that dove 
and fire, merely for what they were to signify. They seem to 
me more like that flame which appeared to Moses in the 
bush,! to that column which the people followed in the 
desert,!2 and to the lightnings and thunders which were pro- 
duced when the Law was given on the mountain. For the 


8 1 Cor. 10.4. 

9 Cf. Gen. 28.18. 
10 Cf. Gen. 22.6. 
11 Cf. Exod. 3.2. 
12 Exod. 13.21-22. 
13 Exod. 19.16. 
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material form of those things came into being for this pur- 
pose: to signify something and then pass away. 


Chapter 7 


(12) Hence, the Holy Spirit is also said to be sent on 
account of these corporeal forms which possessed existence 
for a time, in order to signify Him and to proclaim His pres- 
ence in a manner adapted to the human senses. Yet it is not 
said of Him that He is less than the Father, as it was said of 
the Son on account of the form of a slave, because that form 
of a slave inhered in Him in the unity of the person, but those 
corporeal forms were made visible in order to show what had 
to be shown at that moment and afterwards ceased to be. 

Why, then, is it not said of the Father that He was also 
sent through those corporeal forms, the fire in the bush, the 
pillar of cloud or of fire, the lightnings on the mountain, or 
through other such apparitions that then appeared, as we 
learn from the testimony of Scripture, when He spoke to the 
Fathers, if He Himself was revealed through those created 
modes and forms that were represented corporeally and shown 
to the gaze of men? But if the Son was made known by these 
apparitions, why is He only said to be sent long after them, 
when He was made of a woman, as the Apostle declares: ‘But 
when the fullness of time came, God sent his Son made of a 
woman,'! seeing that He had also been previously sent, when 
He appeared to the Fathers through those changeable forms 
of a creature? Or if one cannot rightly say that He was sent, 
except when the Word was made flesh, why is the Holy Spirit 
said to be sent, since no such incarnation took place in Him? 
But if neither the Father, nor the Son, but only the Holy Spirit 
were to be made known by those visible things which are 
mentioned in the Law and the Prophets, why is He Himself 


1 Cf. Gal. 4.4. 
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also said to be sent now, since He had already been previously 
sent through those forms? 

(13) In the complexity of this subject we must first ascer- 
tain, the Lord helping, whether the Father, or the Son, or the 
Holy Spirit, or whether at one time the Father, or at another 
time the Son, or at another time the Holy Spirit; or whether, 
as it is called, the one and only God without any distinction 
of persons, that is, whether the Trinity itself appeared to the 
Fathers through these created forms. No matter which of these 
possibilities is found and judged to be true, we must next 
decide whether a creature was formed merely for this purpose, 
in which God would be revealed to human eyes in such a way 
as He deemed proper at the time; or whether the angels who 
already existed were so sent as to speak in the person of God; 
in such a case they could either have taken a bodily form from 
a material creature for the purpose of carrying out their 
ministry, just as each one needed at the time, or else through 
the power granted to them by the Creator, they could have 
converted and changed their own body itself, to which they 
are not subject, but keep in subjection to themselves, into 
whatever bodily apparitions they desired that were suitable to 
and in keeping with their actions. Finally, we shall consider 
what we have set out to investigate, whether the Son and the 
Holy Spirit were also sent previously, and if they were sent, 
what difference there is between that sending and the one 
of which we read in the Gospel, or whether neither of them 
was sent except when either the Son was made from the Virgin 
Mary, or when the Holy Spirit appeared in a visible form 
either in the dove or in the tongues of fire. 


Chapter 8 


(14) Let us, therefore, pass over in silence those who, being 
very material-minded, have thought that the nature of the 
Word of God and the Wisdom, which remaining in itself re- 
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news all things, which we call the only Son of God, is not only 
changeable but also visible. For these men, more reckless than 
devout, have brought a very gross heart to the study of divine 
things. For since the soul is a spiritual substance, and itself 
has also been made, it could not have been made by anyone 
else, except by Him through whom all things were made, and 
without whom nothing was made,! although it is changeable, 
still it is not visible: and this is what they have believed about 
the Word itself and the Wisdom of God itself, through whom 
the soul was made, whereas this Wisdom is not only invisible, 
as the soul is, but is likewise unchangeable as the soul is not. 
For Wisdom and unchangeableness are spoken of as being 
the same so that it was said: ‘Remaining in herself, she 
reneweth all things.’ 

And in their effort to find some support as it were for their 
collapsing error from the statements of the divine Scriptures, 
these men appeal to the teaching of Paul the Apostle, and 
they take what was said of the one God alone, in whom the 
Trinity itself is understood, as being said only of the Father 
and not of the Son or the Holy Spirit: ‘But to the King of 
ages, immortal, invisible, the only God be honor and glory 
forever and ever,’? and this other text: “The Blessed and only 
Sovereign, the King of kings and Lord of lords, who alone 
has immortality and dwells in light inaccessible, whom no man 
has seen or can see.’* J think that we have already given an 
adequate explanation as to how these words are to be under- 
stood, 


Chapter 9 


(15) But those who will have these words understood not of 
the Son or of the Holy Spirit, but only of the Father, declare 
that the Son is visible not only by the flesh that He assumed 


1 John 1.3. 

2 Wisd. 7.27. 

3 Cf. 1 Tim. 1.17. 
4 1 Tim. 6.16. 
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from the Virgin but also prior to this in Himself. For, they 
assert, He Himself appeared to the eyes of the Fathers. But if 
you say to them, ‘As the Son is therefore visible in Himself, 
so He is also mortal in Himself,’ so that according to you it 
clearly follows that you would have these words ‘who alone 
has immortality’ understood only of the Father: for if the 
Son is mortal on account of the flesh which He received, then 
grant that He is also visible on account of this flesh, their 
answer is, “They do not say that the Son is mortal on account 
of this flesh, but that just as He was also visible before it, so 
He was also mortal before it.’ For if they say that the Son is 
mortal on account of taking our flesh, then the Father, without 
the Son, will no longer be the only one who has immortality, 
because His Word, through whom all things were made, also 
has immortality. For He did not, therefore, lose His own im- 
mortality because He took mortal flesh, seeing that this could 
not happen even to the human soul, that it should die with the 
body, as the Lord Himself says: ‘Do not be afraid of those who 
kill the body, but cannot kill the soul.’! 

Or perhaps the Holy Spirit has also taken flesh? Here, with- 
out doubt, these men will experience a certain embarrassment. 
If the Son is mortal by taking our flesh, how can they affirm 
that the Father alone has immortality without the Son and 
the Holy Spirit, seeing that the Holy Spirit did not take flesh? 
And if He does not have immortality, then the Son is not 
mortal on account of our flesh; but if the Holy Spirit has 
immortality, then the words ‘who alone has immortality’ were 
not said only in reference to the Father. 

Hence, they think that they can prove that the Son was 
mortal in Himself even before the Incarnation in the follow- 
ing way: mutability itself is not inappropriately called mor- 
tality, and in this sense even the soul is said to die, not because 
it is changed or turned into a body or into any other sub- 
stance, but because, whatever in the substance of this very 
soul is now after a different mode than it once was, is found 

1 Matt. 10.28. 
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to be mortal, inasmuch as that which it was has ceased to be. 
Therefore, they continue, because the Son of God appeared 
to our Fathers before He Himself was born of the Virgin, not 
under one and the same form but in many different forms, 
now in one way, now in another, He is also visible in Himself; 
for, although He had not yet taken flesh, still His substance 
was visible to mortal eyes, and is likewise mortal, inasmuch 
as it is changeable; and the same may also be said of the Holy 
Spirit, who appeared at one time as a dove, at another time 
as fire. They conclude, then, that these words ‘who alone has 
immortality, and dwells in light inaccessible, whom no man 
has seen nor can see,’ do not apply to the Trinity, but singu- 
larly and properly only to the Father. 

(16) Let us, therefore, pay no attention to such thinkers, 
who are not even capable of comprehending that the sub- 
stance of the soul is invisible, and are, therefore, far removed 
from ever knowing that the substance of the one and only 
God, that is, of the Father, the Son, and the Holy Spirit not 
only remains invisible but is also unchangeable, and accord- 
ingly subsists in a real and genuine immortality. And let us who 
maintain that God, whether the Father, the Son, or the Holy 
Spirit, has never appeared to bodily eyes except through a 
corporeal creature subject to His power, inquire in Catholic 
peace and peaceful study—ready to be corrected if we are re- 
proved in a fraternal and upright spirit, ready to be so even 
if we are attacked by an enemy provided that he speaks the 
truth—whether God appeared to our Fathers before Christ 
came in the flesh, without any distinction of persons, or 
whether any person of the Trinity appeared, or whether they 
appeared individually, as it were by turns. 


Chapter 10 


(17) And first with regard to that which is written in 
Genesis, that God spoke with man whom He had formed out 
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of slime; if we set aside the figurative meaning and discuss 
this subject so that our faith holds even to the letter of the 
narrative, God then appears to be speaking with man in the 
form of man. This, of course, is not expressly stated in the 
book, but that is how the whole passage sounds, especially 
where it is written that Adam heard the voice of God walking 
in the garden in the evening, and hid himself among the trees 
which were in the garden, and when God said: ‘Adam, where 
are you?’ he replied: ‘I heard your voice, and I hid myself 
from your face, since I am naked.’! I do not see how such 
walking and talking on the part of God can be taken literally 
unless He appeared in the form of man. For it cannot be said 
that the voice alone was heard where God is said to have 
walked, or that He who walked in the place was not visible, 
since Adam also declared that he hid himself from the face of 
God. Who, then, was it? Was it the Father, the Son, or the 
Holy Spirit? Or did God indiscriminately, the Trinity Him- 
self, speak to man under the form of man? Certainly the 
context of Scripture itself nowhere gives any indication of a 
transition from one person to another person, but He seems 
to be speaking to the first man who said: ‘Let there be light,’ 
and ‘let the firmament be made,’ and so on through each of 
those days. And we are wont to look upon Him as God the 
Father saying that it be made whatever He willed to be made. 

For He made all things through His Word, and we know 
that His Word, according to the correct rule of faith, is His 
only Son. If, therefore, God the Father spoke to the first man, 
and He Himself walked in the garden in the evening, and 
the sinner hid himself from His face among the trees in the 
garden, why may not He be understood as having appeared 
after that to Abraham, to Moses, and to whom He willed and 
as He willed, through a changeable and visible creature sub- 
ject to Himself, while He remains in Himself and in His own 
substance, by which He is unchangeable and invisible? But it 


1 Cf. Gen. 3.8-10. 
2 Gen. 13,6. 
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could possibly be that the Scripture passed without notice 
from one person to another person, and when it had described 
the Father as saying: ‘Let there be light,’ and the other things 
which are mentioned as being done through the Word, it 
then indicated that the Son was speaking to the first man, 
not stating this plainly, but alluding to it in a way that those 
who were capable would understand. 

(18) He, therefore, who possesses the power of being able 
to penetrate this secret with his mind’s eye, so that it is clearly 
apparent to him, either that the Father is also able, or that 
no one, except the Son and the Holy Spirit, is able to appear 
to human eyes through a visible creature, may proceed to 
investigate these things further, and if he can, to express and 
discuss them in words; but in as far as I can determine, the 
thing is obscure, at least with regard to this testimony of 
Scripture, where God spoke with man, because it is not plainly 
evident whether Adam was also accustomed to seeing God with 
his bodily eyes, especially since there is a great controversy as 
to the nature of the eyes that were opened when they had 
eaten the fruit,? for they were closed before they had eaten it. 

On the other hand, I would not rashly assert, if that Scrip- 
ture implies that paradise was a certain earthly place, that 
God could not walk there in any other way except in some 
earthly form. For it can even be maintained that the words 
were spoken for the man to hear without seeing any form; 
nor because it is written: ‘Adam hid himself from the face 
of God,’ does it necessarily follow that he was wont to see His 
face. For what if he himself could not actually see, but was 
afraid of being seen by Him whose voice he had heard and of 
whose presence he had become aware as He walked? For Cain 
also said to God: ‘From your face I will hide myself.4 Yet we 
are not, therefore, forced to admit that he usually saw the 
face of God with his bodily eyes, in some kind of a visible 
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form, even though he had heard His voice questioning him 
and speaking to him about his crime. 

But the kind of speech that God then uttered to the external 
ears of men is difficult to ascertain, and we have not attempted 
to settle it in this treatise. But if words and sounds alone were 
produced, by which some sensible presence of God was re- 
vealed to those first men, I do not know why I may not 
understand the person of God the Father as being present 
there. For His person is revealed in that voice when Jesus ap- 
peared resplendent on the mountain before the three disciples,’ 
and in that when He descended as a dove upon Him at His 
baptism,® and in that where He spoke to the Father about His 
own glorification and heard this answer: ‘And I have glorified 
and I will glorify."7 Not that the voice could be produced with- 
out the work of the Son and the Holy Spirit (for the Trinity 
works inseparably), but that such a voice was produced as 
would reveal the person of the Father alone; just as the 
Trinity wrought that human form from the Virgin, but it is 
the person of the Son alone, for the invisible Trinity produced 
the visible person of the Son alone. 

Nor does anything prevent us from understanding those 
words spoken to Adam as spoken not only by the Trinity, but 
also as manifesting the person of the same Trinity. For there 
we are compelled to understand it as only the voice of the 
Father where it is said: “This is my beloved Son,’ for Jesus 
can neither be believed nor understood to be also the Son of 
the Holy Spirit, or even His own Son. And where the voice 
declared: ‘I have glorified and I will glorify,’ we acknowledge 
only the person of the Father. For it is a reply to the Lord’s 
petition in which He had said: ‘Father, glorify your Son.’ He 
could say these words to no one but the Father; He could 
not say them to the Holy Spirit, since He was not His Son. But 
here, where it is written: ‘And the Lord God said to Adam,’ 


5 Cf. Matt. 17.5. 
6 Cf. Matt. 3.17. 
7 Cf. John 12.28. 
8 Matt. 3.17. 
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there is no reason why it cannot be said that the Trinity itself 
is to be understood. 

(19) It is also not clear from the words: ‘And the Lord said 
to Abraham: “Leave your country, your kinsfolk, and your 
father’s house,” ’ whether the voice alone sounded in the ears 
of Abraham, or whether something else appeared before his 
eyes. A little later on, however, it is said somewhat more plain- 
ly: ‘And the Lord appeared to Abraham and said to him, “To 
your seed I will give this land.” °? But even there it is not 
expressly stated in what form the Lord appeared to him, or 
whether the Father, the Son, or the Holy Spirit appeared to 
him. Unless perhaps they think that the Son appeared to 
Abraham for this reason, because it is not written that God 
appeared to him, but “The Lord appeared to him.’ For it 
seems as if the Son were properly called the Lord, since the 
Apostle says: ‘For even if there were those who are called 
gods, whether in heaven or on earth, just as there are many 
gods and many lords, yet for us the one God, the Father from 
whom are all things, and we in him, and the one Lord, Jesus 
Christ through whom are all things and we through him.’!0 

But we find that God the Father is also called the Lord in 
many places, as, for instance, in this text: “The Lord said to 
me, “Thou are my Son, this day have I begotten thee,” ’!1 and 
in that: “The Lord said to my Lord, “Sit at my right hand.” ’1? 
And we also find that the Holy Spirit is called the Lord, where 
the Apostle declares: ‘But the Lord is the Spirit’; and lest 
anyone might think that the Son was meant, and is, therefore, 
called the Spirit on account of His incorporeal substance, the 
text adds: ‘But where the Spirit of the Lord is, there is free- 
dom.’!3 Yet no one has doubted that the Spirit of the Lord is 
the Holy Spirit; therefore, it is not clearly apparent here, 
whether any person of the Trinity, or whether God Himself 
9 CË. Gen. 12.1,7. 

10 Cf. 1 Cor. 8.5-6. 
11 Ps. 2.7. 


12 Ps. 109.1. 
13 2 Cor. 3.17. 
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the Trinity, of which one God it is said: ‘The Lord your God 
shall you fear; him alone shall you serve,'!4 appeared to 
Abraham. 

But under the oak at Mambre he saw three men, whom he 
invited and received as his guests, and served them as they 
were eating. Still Scripture did not begin to describe that 
incident by speaking thus, “Three men appeared to him,’ 
but “The Lord appeared to him.’ And then relating in the 
proper order how the Lord appeared to him, it added the 
story of the three men, whom Abraham invites in the plural 
number to share his hospitality. Afterwards he addresses them 
in the singular number as one, and as one, He, whom Scrip- 
ture calls the Lord, promises him a son by Sara, as it is said 
in the beginning of this same account: “The Lord appeared to 
Abraham.’ Accordingly, he invites them, washes their feet, 
escorts them at their departure as though they were men, but 
speaks as though speaking with the Lord God, whether when 
a son is promised to him, or when the imminent destruction 
of Sodom is made known.'5 


Chapter 11 


(20) This passage of Scripture stands in need of no little 
or passing study. For if one man had appeared, what else 
would they now cry out, who maintain that the Son was 
visible by His own substance even before He was born of the 
Virgin, but that it is He Himself? For, they assert, the words: 
‘To the invisible, the only God,’! were spoken of the Father. 
And yet I could still ask the question how ‘was he in habit 
found as a man’ before taking our flesh, if it was He whose 
feet were washed, and who ate human food? How could that 
possibly be, if He was still in the form of God and ‘thought it 


14 Cf. Deut. 6.13. 
15 Cf. Gen. 18. 


1 Cf. 1 Tim. 1.17. 
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not robbery to be equal to God’? For had He already ‘emptied 
himself taking the form of a slave, being made in the likeness 
of man and in habit found as a man’? when we know when He 
did this through His birth of the Virgin? How then did He 
appear as one man to Abraham before He had done this? 
Or was not that form a true one? I could ask these questions 
if one man had appeared to Abraham, and if that same one 
were believed to be the Son of God. But since three men were 
seen, and no one of them is said to be greater than the others 
in form, or in age, or in power, why do we not believe that 
the equality of the Trinity is intimated here by the visible 
creature, and the one and the same substance in the three 
persons? 


Chapter 12 


(21) But someone might think that because Abraham spoke 
there to one as to the Lord when the three appeared, it is 
thereby intimated that one of the three was greater, and He 
is to be understood as the Lord, the Son of God, and the other 
two as His angels. Sacred Scripture, therefore, has not failed to 
meet such future speculations and opinions by asserting the 
contrary. For a little while later it says that two angels came 
to Lot, and in their presence that just man, who also deserved 
to be saved from the burning of Sodom, speaks to one as to 
the Lord. And Scripture thus proceeds to say: ‘But the Lord 
departed, after he had finished speaking to Abraham, and 
Abraham returned to his place. But the two angels came to 
Sodom in the evening.’! 

We must here consider more attentively what 1 have under- 
taken to prove. Abraham certainly spoke to three men and 
called them, in the singular, Lord. Perhaps some one may 
say that he recognized one of the three as the Lord, but the 
other two as His angels. What then does Scripture mean when 
“2 CE. Phil. 2.6,7. 

TI GE. Gen. 18.33. 
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it speaks as follows: ‘But the Lord departed, after he had 
finished speaking te Abraham, and Abraham returned to his 
place. But the two angels came to Sodom in the evening’? Had 
the one perhaps departed, who was recognized as the Lord 
among the three, and sent the two angels who were with Him 
to destroy Sodom? Let us, therefore, look at the words that 
follow: ‘The two angels,’ it says, ‘came to Sodom in the 
evening. But Lot was sitting at the gate of Sodom. And when 
Lot saw them, he rose to meet them, and worshiped with his 
face to the ground and said, “Behold, my lords, come aside 
into the house of your servant.”’ Here it is obvious that 
the two were angels, and that they were invited, in the plural 
number, to his hospitality. They were given the title of lords 
as a mark of honor, when they were perhaps thought to be men. 

(22) But a further objection is raised, that Lot would not 
worship with his face to the ground, unless they were 
recognized as angels of the Lord. Why then are hospitality and 
food offered to them, as though they were in need of such 
human help? But whatever meaning may be hidden here, let 
us now turn our attention to that which we have undertaken. 
Two appear, both are called angels, they are invited in the 
plural number, and he speaks in the plural number as if with 
two, until he departs from Sodom. Then the Scripture con- 
tinues: ‘And it came to pass after they had brought them 
forth, they said, “Saving, save your life; do not look behind 
you, nor stop anywhere in this country; go to the mountain, 
and there you will be saved, lest you be seized.” But Lot said, 
“No, my Lord, since your servant has found grace before 
you.” ’2 What does he mean by saying to them: ‘No, my Lord,’ 
and not, No, my lords, if He who was the Lord had already 
departed and sent His angels? Or if he wished to address one 
of them, why does Scripture say: ‘But Lot said to them, “No, 
my Lord, since your servant has found grace before you” ’? 
Or are we to understand that here, too, there are two persons 
in the plural number? And since the two are addressed as 


2 Cf. Gen. 19.1-19. 
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one, is it the one Lord God of the same substance? But what 
two persons are we to understand here? The Father and the 
Son? Or the Father and the Holy Spirit? Or the Son and the 
Holy Spirit? The last-mentioned hypothesis is perhaps the 
most acceptable, for they spoke of themselves as sent. This is 
what we usually say of the Son and the Holy Spirit, for no- 
where in the Scripture do we meet any reference to the Father 
as being sent. 


Chapter 13 


(23) But when Moses was sent to lead the people of Israel 
out of Egypt it was written that the Lord appeared to him 
in the following manner: ‘He was tending the flock of his 
father-in-law Jethro, the priest of Madian, and led the flock 
into the desert, and came to Horeb, the mountain of God. 
But an angel of the Lord appeared to him in the flame of 
fire from the bush. And he saw that the fire was burning in 
the bush, but the bush was not consumed. And Moses said: 
“I shall go and look at this sight, which is so remarkable, 
since the bush is not burned.” When the Lord therefore saw 
him coming to look at it, the Lord called out to him from 
the bush saying, “I am the God of your father, the God of 
Abraham, the God of Isaac, and the God of Jacob.” ’! And 
here he is first called the angel of the Lord and then God. Is 
the angel then the God of Abraham, the God of Isaac, and the 
God of Jacob? Therefore, He may be rightly understood to be 
the Savior Himself of whom the Apostle says: ‘Whose are the 
fathers, and from whom is Christ according to the flesh, who 
is over all things, God blessed forever.’ Hence, even here He, 
who is the God blessed over all things forever, is not un- 
reasonably understood to be Himself the God of Abraham, 
the God of Isaac, and the God of Jacob. But why was He 


1 Cf. Exod. 3.1-6. 
2 Cf. Rom. 9.5. 
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previously called the angel of the Lord when He appeared in 
the flame of fire from the bush? Was it because He was one of 
many angels, but by a dispensation represented the person of 
His Lord? Or was something belonging to a creature assumed 
which might appear visibly for the task at hand, and from 
which words might be uttered in an audible way, whereby the 
presence of the Lord would also become known to the bodily 
senses of man, as circumstances required, by means of a crea- 
ture made subject to Him? For if He was one of the angels, 
who can readily affirm whether the person given him to an- 
nounce was that of the Son, or of the Holy Spirit, or of God 
the Father, or of the Trinity itself altogether, who is the one 
and only God, in order that He might say: ‘I am the God of 
Abraham, the God of Isaac, and the God of Jacob’? 

For we cannot say that the God of Abraham, the God of 
Isaac, and the God of Jacob is the Son of God and not the 
Father; nor will anyone dare to deny that either the Holy 
Spirit, or the Trinity itself, which we believe and understand 
to be the one God, is the God of Abraham, the God of Isaac, 
and the God of Jacob. For he who is not God, is not the God 
of those Fathers. Moreover, if not only the Father is God as 
all, even the heretics, admit, but the Son also, which willingly 
or not, they are forced to confess since the Apostle says: ‘who 
is, over all things, God blessed forever,’ and the Holy Spirit 
as well, since the same Apostle declares: “Therefore glorify 
God in your body,’ when he had previously stated: ‘Do you 
not know that your bodies are the temple of the Holy Spirit 
in you, whom you have from God?’3 and these three are one 
God, as the sound Catholic faith believes, it is not sufficiently 
clear which person in the Trinity that angel represented, 
assuming that he was one of the rest of the angels, and whether 
it was any person, and not that of the Trinity itself. 

But if a creature has been assumed for the task at hand, 
which would be visible to human eyes and convey sound to 
the ears, and would be called the angel of the Lord, the Lord, 


3 Cf. 1 Cor. 6.20,19. 
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and God, then God cannot be understood here as the Father, 
but either as the Son or the Holy Spirit. Although I do not 
recall any place where the Holy Spirit has been called an angel, 
still He may be understood to be such by reason of His min- 
istry, for it was said of Him: “The things that are to come he 
will declare to you,’ and angel in Greek is translated as mes- 
senger in Latin; but as regards the Lord Jesus Christ we read 
most plainly in the Prophet that He is called ‘the angel of 
the great council,’® while both the Holy Spirit and the Son 
of God is the God and the Lord of the angels. 


Chapter 14 


(24) Similarly, it is written about the departure of the 
children of Israel from Egypt: ‘But the Lord preceded them, 
in the daytime indeed in a column of cloud and showed them 
the way, but at night in a column of fire, and the column of 
cloud by day and the column of fire by night did not leave 
its place in front of the people.” Who can doubt that here, 
too, God appeared to the eyes of mortal men by a corporeal 
creature made subject to Him, and not by His own substance? 
But it is also not apparent whether it was the Father, or the 
Son, or the Holy Spirit, or the Trinity itself, the one God. 
Nor, as far as I can judge, has this distinction been made in 
that place where it is written: ‘And the glory of the Lord 
appeared in the cloud, and the Lord spoke to Moses saying, 
“I have heard the grumbling of the children of Israel.” "2 


Chapter 15 


(25) And now to proceed to the clouds, the voices, the light- 
nings, the trumpet, and the smoke of Mount Sinai when it 
4 John 16.13. 
5 Cf. Isa. 9.6. 


1 Cf. Exod. 13.21-22. 
2 Cf. Exod. 16,10-12. 
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was said: ‘But Mount Sinai was all wrapped in smoke, for the 
Lord came down upon it in fire. And smoke rose from it as 
though from a furnace, and all the people were very much 
disturbed; but the trumpet blasts grew exceedingly louder. 
Moses spoke and the Lord answered him by a voice.’! And a 
little later, after the Law had been given in the Ten Com- 
mandments, the text continues: ‘And all the people saw the 
voices and the lightnings, and the blasts of the trumpet, and 
the mountain smoking.’ And shortly after this: ‘And all the 
people,’ it says, ‘stood at a distance, but Moses entered the 
cloud where God was, and the Lord said to Moses. . . .’”? 

What shall I say about this except that no one is so insane 
as to believe that the smoke, the fire, the cloud, and the dark- 
ness and everything else of a similar nature are the substance 
of either the Word and the Wisdom of God which Christ is, 
or of the Holy Spirit. For not even the Arians have dared to 
say this about God the Father. Therefore, all those things were 
produced by a creature serving its Creator, and were mani- 
fested by a suitable dispensation to the human senses; unless 
perhaps carnal thoughts will suggest that the cloud was cer- 
tainly seen by the people, but that within the cloud Moses saw 
the Son of God with his bodily eyes, whom the raving heretics 
will have to be seen in His own substance, because it was said: 
‘Moses entered the cloud where God was.’ 

Moses may, of course, have seen Him with bodily eyes, if 
not only the Wisdom of God which is Christ, but even the 
wisdom itself of any man you please and howsoever wise can 
be seen with the eyes of the flesh, or because it is written of 
the elders of Israel that ‘they beheld the place where the God 
of Israel had stood,’ and that there was ‘under his feet as it 
were a work of sapphire stone, and a likeness of the firmament 
of heaven,’? we are, therefore, to believe that the Word and 
the Wisdom of God, who extends from end to end mightily 


1 Cf. Exod. 19.18-19. 
2 Cf. Exod. 20.18,21. 
3 Cf. Exod. 24.10. 
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and orders all things sweetly, stood in His own substance 
within the space of an earthly place,* and thus, the Word of 
God, through whom all things were made,® is changeable so 
that now He draws Himself together, and now He expands 
(may God cleanse the hearts of His faithful from such 
thoughts!). But, as we have often declared, all these visible 
and tangible signs were displayed through a creature that has 
been made subject, in order to signify the invisible and in- 
telligible God, not only the Father, but also the Son and the 
Holy Spirit, from whom are all things, through whom are all 
things, and in whom are all things;* although since the creation 
of the world, the invisible attributes of God, His everlasting 
power also and divinity, are seen, being understood through 
the things that are made.” 

(26) But in regard to the question which concerns us at 
the moment, I do not see how it appears from all those things, 
which were displayed in such an awe-inspiring manner to the 
eyes of mortals on Mount Sinai, whether it was God the 
Trinity speaking in His own name, or whether it was the 
Father, the Son, or the Holy Spirit. If it is permissible, how- 
ever, to offer here a timid and hesitant conjecture, without 
affirming it rashly: if one of the Trinity can be understood, 
why do we not rather understand Him as being the Holy 
Spirit, since the Law itself, which was given there on the 
tables of stone, is also said to have been written by the finger 
of God?’ For, as we know, this is a name by which the Holy 
Spirit is designated in the Gospel.® 

And fifty days are numbered from the slaying of the lamb 
and the celebration of the Passover, until the day on which 
these things were done on Mount Sinai; just as after the 
Passion of the Lord, fifty days are numbered from His Res- 


4 Cf. Wisd. 8.1. 

5 John 1.3. 

6 Cf. Rom. 11.36. 
7 Cf. Rom. 1.20. 
8 Cf. Exod. $1.18. 
9 Luke 11.20. 
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urrection, and then came the Holy Spirit, who was promised 
by the Son of God. And in His very coming itself, of which we 
read in the Acts of the Apostles, the parted tongues of fire 
appeared, which also settled upon each one of them,!° and 
this harmonizes with Exodus where it is written: ‘But Mount 
Sinai was all wrapped in smoke, for the Lord came down upon 
it in fire,’ and a little later ‘the sight of the glory of the Lord 
like a consuming fire on the mountaintop before the children 
of Israel’! Or if these things were done, therefore, because 
neither the Father nor the Son should be presented there in 
that manner without the Holy Spirit, by whom the Law itself 
must needs be written, then we know indeed that God ap- 
peared there not in His own substance, which remains invisible 
and unchangeable, but through that form of a creature. But 
as far as my mind is capable of reaching I do not see a deter- 
mined person of the Trinity singled out by any characteristic 
sign, 


Chapter 16 


(27) There is also a difficulty which usually troubles most 
people, because it is written: ‘And the Lord spoke to Moses 
face to face, as one speaks to his friend,’ while a little later on 
the same Moses says: ‘If therefore I have found favor in your 
sight, show yourself openly to me, that I may see you, that I 
may be as one who finds favor in your sight, that I may know 
that your people is this nation,’ and a little later Moses again 
says to the Lord: ‘Show me your glory.’ What then do these 
words mean, because in all the things that were done above, 
God was thought to be seen in His own substance, and, there- 
fore, these wretched men believed that the Son of God is 
visible not by a creature but by Himself, and that when 
Moses entered the cloud he seemed to have done so for this 
purpose, that the cloudy darkness might indeed be seen by 


10 Cf. Acts 2.1-4. 
11 Cf. Exod. 24.17. 
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the eyes of the people, but that he, within, might hear the 
words of God, while gazing as it were upon His face, and as 
it is said: ‘The Lord spoke to Moses face to face, as one speaks 
to his friend,’ and now behold this same one saying: ‘If I have 
found favor in your sight, show yourself openly to me?’ 

He had certainly known that which he saw corporeally, and 
he yearned for the true vision of God spiritually. For that 
mode of expression, which was put into words, was so modified 
as if it were that of a friend speaking to a friend. But who sees 
God the Father with bodily eyes? And that which in the be- 
ginning was the Word, and the Word was with God, and 
God was the Word through which all things were made,t who 
sees Him with bodily eyes? And who sees the Spirit of Wisdom 
with bodily eyes? But what do these words mean: ‘Show 
yourself openly to me that I may see you,’ if not, show me 
your substance? But if Moses had not said this, we would 
have had to endure those foolish men as best we could, who 
think that the substance of God was visible to his eyes through 
the things which were spoken and done above; but since it 
is shown here most plainly, that this was not even granted to 
him who asked for it, who would dare to say that it was not 
a creature subject to God, which also appeared visibly through 
similar forms, but this very thing that God is, that appeared 
to the eyes of any mortal man? 


Chapter 17 


(28) And as a matter of fact the words which the Lord later 
says to Moses: ‘You cannot see my face and live, for man shall 
not see my face and live.’ And the Lord said, ‘Behold there 
is a place near me, and you shall stand upon the rock when 
my glory shall pass, and I will put you into the watch-tower 
of the rock, and I will cover you with my hand till I pass, and 
I will take away my hand and then you shall see my back 
“1 Cf. John 1-3. 
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parts, for my face shall not be seen by you,’! are commonly and 
not without reason understood to prefigure the person of our 
Lord Jesus Christ. Thus, the back parts are taken to be His 
flesh, in which He was born of the Virgin and rose again, 
whether they are called the back parts [posteriora] because of 
the posteriority of His mortal nature, or because He deigned 
to take it near the end of the world, that is, at a later period 
[posterius]. But His face is that form of God, in which He 
thought it not robbery to be equal to God the Father,? which 
no one surely can see and live, whether because after this 
life, in which we are absent from the Lord,’ where the cor- 
ruptible body is a load upon the soul,4 we shall see ‘face to 
face,’ as the Apostle says, (for it is said of this life in the 
Psalms: ‘Indeed all things are vanity: every man living,’ and 
again: ‘For in your sight no man living shall be justified,’? in 
which life, too, according to John ‘it has not yet appeared 
what we shall be. For we know,’ he said, ‘that when he shall 
appear we shall be like to him, because we shall see him as 
he is,’ and he certainly meant this to be understood as after 
this life, when we shall have paid the debt of death, and shall 
have received the promise of the Resurrection), or whether 
that even now, to whatever extent we spiritually grasp the 
Wisdom of God, through which all things were made, to that 
same extent we die to carnal affections, so that since we regard 
this world as dead to us, we also die to this world, and may 
say as did the Apostle: ‘The world is crucified to me and I to 
the world.’® For he also said in reference to this death: ‘If you 
have died with Christ, why do you yet decree as though 
living in this world?’!° Not without reason, then, will no one 


1 Cf. Exod. 33.11-23. 
2 Cf. Phil. 2.6. 
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be able to see the face, that is, the manifestation itself of the 
Wisdom of God and live. 

For it is this very sight, which everyone who endeavors to 
love God with his whole heart, his whole soul, and his whole 
mind yearns to contemplate; to attain this contemplation, he 
also builds up his neighbor as much as he can, who also loves 
his neighbor as himself, on which two commandments depend 
the whole Law and the prophets.1! And this is also typified 
in Moses himself. For when he had said, on account of the love 
of God with which he was particularly inflamed: ‘If I have 
found favor in your sight, show yourself openly to me, that 
I may be as one who finds favor in your sight,’ he also im- 
mediately added on account of his love for his neighbor: ‘and 
that I may know that your people is this nation.’ It is that 
sight, therefore, which enraptures every rational soul with 
the desire of it, and the more ardent it is the purer it is, and 
the purer it is the more it rises to spiritual things, and the 
more it rises to spiritual things the more it dies to material 
things. But while we are absent from the Lord and walk by 
faith and not by sight,12 we must see the back parts of Christ, 
namely, His flesh, by the faith itself, that is, we must stand 
on the solid foundation of the faith which the rock signifies, 
and gaze upon it from such an impregnable watch-tower, 
namely, in the Catholic Church, of which it is said: ‘And upon 
this rock I will build my Church.’ For, the more certainly 
we love the face of Christ which we desire to see, the more 
we recognize in His back parts how much Christ has first 
loved us. 

(29) But in the flesh itself, the faith in His Resurrection 
saves and justifies us. ‘For if thou shalt believe in thy heart,’ 
he said, ‘that God raised him from the dead thou shalt be 
saved,4 and again: ‘who was delivered up for our sins and 


11 Cf. Matt. 22.37-40. 
12 2 Cor. 5.6-7. 

13 Matt. 16.18. 

14 Rom. 10.9. 
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rose for our justification.’ Therefore, the reward of our faith 
is the Resurrection of the body of the Lord. For even His 
enemies believe that that flesh died on the cross of His passion, 
but they do not believe that it rose again. And we believe it 
most firmly, and view it as it were from the solidity of a rock, 
where we are waiting with a certain hope for our redemption, 
namely, the resurrection of our body;16 because we are confi- 
dent that this will be verified in the members of Christ which 
we are; and from the soundness of our faith we know that this 
has already been realized in Christ as our head. That is why 
He would not have His back parts seen except when He had 
passed by, in order that His Resurrection might be believed. 
For the Hebrew word is called Pascha, which is translated as 
Passover. Therefore, John the Evangelist also says: ‘Before 
the feast of the Passover Jesus knowing that his hour had come 
for him to pass out of this world to the Father.’!7 

(30) Those, however, who believe this, but do not believe 
it in the Catholic Church, but in some schism or heresy, do 
not see the back parts of the Lord from a place that is near 
Him. For what is the meaning of the words that the Lord 
said: ‘Behold, there is a place near me, and you shall stand 
upon the rock’? What earthly place is near the Lord, if that 
is not near Him which touches Him spiritually? For what 
place is not near the Lord, who reaches from end to end 
mightily, and orders all things sweetly,1® of whom it is said 
that Heaven is His throne and the earth His footstool, and who 
said: ‘What house will you build to me, and what place for 
my rest? Has not my hand made all these things?’1® 

But it is quite obvious that the place near Him, on which 
one stands upon a rock, is understood to be the Catholic 
Church itself, where he who believes in His Resurrection 
healthfully sees the Pasch of the Lord, that is, the passing by 


15 Rom. 4.25. 
16 Rom. 8.23. 
17 John 18.1. 
18 Cf. Wisd. 8.1. 
19 Cf. Isa. 66.1-2. 
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of the Lord and His back parts, that is, His body. ‘And you 
shall stand upon the rock,’ He said, ‘when my glory shall pass.’ 
For we indeed have stood firm on the rock, when the majesty 
of the Lord passed by in the glorification of the Lord, in which 
He rose again and ascended to the Father. And Peter then 
stood firm, so that he preached Him with confidence, whom 
he had thrice denied out of fear before he stood firm; al- 
though he had, it is true, been already placed by predestination 
upon the watch-tower of the rock, still the hand of the Lord 
was placed over him that he might not see. For he was to see 
His back parts, and He had not yet passed by, that is, from 
death to life; He had not yet been glorified by the Resurrec- 
tion. 

(31) For as to that, too, which follows in Exodus: ‘And I 
will cover you with my hand till I pass, and I will take away 
my hand and then you shall see my back parts,’ many Israelites, 
of whom Moses was then a figure, believed in the Lord after 
His Resurrection, just as if He had removed His hand from 
their eyes, and they now saw His back parts. Wherefore the 
Evangelist also recalls a similar prophecy of Isaia: ‘Make the 
heart of this people fat, stop up their ears, make their eyes 
heavy.’21 Finally, it is not unreasonable to suppose that the 
words of the Psalm were spoken in their name: ‘For day and 
night thy hand was heavy upon me.’ By ‘day’ perhaps when 
He had performed some evident miracles and was not recog- 
nized by them, but by ‘night’ when He died in suffering, and 
when they thought with greater assurance, that like any other 
man He would be cut off and reduced to nothingness. 

But after He had passed by they saw His back parts. And 
when Peter preached to them that Christ had to suffer and 
rise again,22 they were pierced by the sorrow of repentance, 
and thus the words that were said at the beginning of the 
Psalms were verified in the baptized: ‘Blessed are those whose 


20 Cf. Matt. 26.70-74. 
21 Cf. Isa. 6.10 and Matt. 13.15. 
22 Cf. Acts 2.37,41. 
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iniquities are forgiven and whose sins are covered.’ Therefore, 
it was said: ‘Thy hand was heavy upon me,’ and as if the Lord 
had removed His hand in passing and they could thus see His 
back parts, there follows the voice of one who is contrite, 
confesses, and receives the forgiveness of sins by his faith in 
the Lord’s Resurrection: ‘I am turned in my anguish while 
the thorn is fastened within me. I have acknowledged my sin 
to you, and my injustice I have not concealed. I said, “I shall 
proclaim my injustice to the Lord,” and you have forgiven 
the wickedness of my heart.’28 

For we should not become so enveloped in the murkiness 
of the flesh as to think that the face of the Lord is invisible 
but His back is visible, secing that both parts appeared visibly 
in the form of a slave. Far be it from us to think any such 
thing of Him in the form of God! Far be it from us to think 
that the Word of God and the Wisdom of God has a face on 
one side and a back on the other, as the human body, or that 
it undergoes any change at all either in appearance, motion, 
time, or place! 

(32) If, therefore, the Lord Jesus Christ was revealed in 
those voices, and in all those material manifestations which 
are recorded in Exodus, or if at one time it was Christ, as the 
study of this passage persuades us, or if at another time it was 
the Holy Spirit, as the above explanations suggest, it does 
not follow from this that God the Father never appeared to 
the Fathers in any such form. For many such apparitions took 
place in those days, in which neither the Father, nor the Son, 
nor the Holy Spirit is clearly named and designated; but yet 
at times there are some intimations which lead to certain very 
probable conclusions. It would be exceedingly rash, therefore, 
to say that God the Father never appeared to the Fathers or 
the Prophets through any visible forms. For they brought forth 
this opinion who could not understand that which was said in 
reference to the unity of the Trinity: ‘But to the King of the 


23 Cf. Ps. $1.1-5. 
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ages, immortal, invisible, the only God,’* and ‘whom no man 
has seen or can see.’? These words are understood through a 
sound faith of the substance itself that is supreme, and 
supremely divine and unchangeable, whereby the Father, the 
Son, and the Holy Spirit are the one and the only God. But 
those visions were wrought through a changeable creature 
subject to an unchangeable God. They do not reveal God as 
He properly is, but signify His presence by such signs as the 
circumstances of the time and place required. 


Chapter 18 


(33) I do not know how these men understand that vision 
in which the Ancient of Days appeared to Daniel, and from 
whom the Son of Man, which He deigned to be for our sake, is 
understood to have received the kingdom, namely, from Him 
who says to Him in the Psalms: “Thou art my Son, this day 
have I begotten thee. Ask of me and I will give thee the 
nations for thy inheritance,’ and who has placed all things 
under his feet.2 If, then, the Father giving the kingdom and 
the Son receiving it appeared to Daniel in a bodily form, how 
do they assert that the Father never appeared to the Prophets, 
and, therefore, must be understood as the only invisible one 
‘whom no man has seen or can see’? 

For Daniel has thus described it: ‘I beheld till thrones were 
placed and the Ancient of Days sat: his garment as white 
snow and the hair of his head like clean wool; his throne like 
a flame of fire, and the wheel of it like a burning fire, and a 
stream of fire issued forth from before his face. And thousands 
of thousands ministered to him, and ten thousand times ten 
thousand stood before him. And the judgment sat, and the 


24 Cf. 1 Tim. 1.17. 
25 1 Tim. 6.16. 


1 Ps. 2.7-8. 
2 CE. Ps. 8.7. 
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books were opened,’ etc. And a little later: ‘I beheld,’ he said, 
‘in the vision of the night, and lo, one like the son of man 
came with the clouds of heaven, and he came even to the 
Ancient of Days, and was presented to him. And to him was 
given power, and glory and a kingdom, and all people, tribes, 
and tongues shall serve him, His power is an everlasting power, 
that shall not pass away, and his kingdom shall not be de- 
stroyed.’? Behold the Father giving and the Son receiving an 
everlasting kingdom, and both are present to the gaze of the 
Prophet in a visible form. Hence, it is not improperly believed 
that God the Father was also wont to appear to mortal men 
in that manner. 

(34) Unless perhaps someone will say, “Therefore the 
Father is not visible, because He appeared in the sight of a 
dreamer, but the Son and the Holy Spirit are therefore visible, 
because Moses saw all those things when he was awake.’ Just 
as though Moses had seen the Word and the Wisdom of God 
with his earthly eyes, or as though it were possible to see even 
the human spirit, which gives life to that flesh, or that cor- 
poreal spirit itself which is called the wind! If the eyes of 
the body cannot see these things, how much less can it see 
that Spirit of God, which surpasses the minds of all men and 
angels by the ineffable excellence of the divine substance? Or 
will anyone rush headlong into such an error as to dare to say 
that the Son and the Holy Spirit are also visible to men who 
are awake, but the Father only to those who dream? 

How then do they understand ‘whom no man has seen or 
can see’ of the Father alone? Or when men sleep are they then 
not men? Or is it not possible for Him, who can form the 
likeness of the body to make Himseif known through the 
visions of those who dream, to also form the same corporeal 
creature to make Himself known to the eyes of those who are 
awake? For His own divine substance itself, by which He Him- 
self is that which is, cannot be manifested to him who sleeps 
through any material likeness, and still less to him who is 


3 Cf. Dan. 7.9-14. 
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awake through any bodily form. And this applies not only 
to the Father's substance, but also to the Son’s and the Holy 
Spirit's. 

And certainly those who are moved by the visions of those 
who are awake, so as to believe that the Father did not appear 
to the corporeal gaze of men, but only the Son and the Holy 
Spirit—to omit the vast extent of the sacred pages as well as 
their manifold interpretations, from which no one of sound 
mind ought to affirm that the person of the Father has no- 
where been shown by any bodily form to the eyes of those who 
are awake—but to omit this, as I have said, what do they say 
of our Father Abraham? For He was certainly awake and serv- 
ing when not one, or two, but three men appeared to him, 
no one of whom was said to have stood out more prominently 
than the others, or shone more brilliantly, or acted with more 
authority, and yet Scripture introduced this incident by say- 
ing: “The Lord appeared to Abraham.’ 

(35) The first thing that we set out to investigate, according 
to that three-fold division, was whether the Father, or the 
Son, or the Holy Spirit, or whether at one time the Father, or 
at another time the Son, or at another time the Holy Spirit, 
or whether, as it is called, the one and only God without any 
distinction of persons, that is, whether the Trinity itself ap- 
peared to the Fathers through these forms or a creature. And, 
therefore, after interrogating the passages of the Sacred Scrip- 
tures that we could, and to the extent that we deemed suffi- 
cient, no other conclusion, it seems to me, can be drawn from 
our modest and cautious study of the divine mysteries, except 
that we may not rashly assert which person of the Trinity 
appeared to any of the Fathers or the Prophets, unless the 
context itself offers some probable arguments for a particular 
person. For the nature itself, or the substance, or the essence, 
or by whatever other name the thing itself that God is, what- 
ever it is, should be called, cannot be seen corporeally. But 


4 Cf. Gen. 18.1. 
5 Cf. above c. 7. 
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we must also believe that not only the Son, or the Holy 
Spirit, but the Father also could have made Himself known 
to our mortal senses in a corporeal form or likeness by means 
of a creature that had been made subject to Him. 

Since this is how the matter stands, in order that this second 
volume may not be unduly enlarged, let us examine the 
questions that remain in the subsequent volumes. 


BOOK THREE 
Preface 


PR ET THOSE, WHO WILL, BELIEVE ME: I would rather apply 
myself to reading than to dictating what others are 
D GW N to read. But let those, who will not believe but are 
able and willing to make the trial, at least grant me whatever 
answers I have gathered by reading, either to my own in- 
quiries or to the questions of others. For, I must submit to 
such questions because of the character which I bear in the 
service of Christ, and the zeal with which I am inflamed, that 
our faith may be defended against carnal and sensual men; 
and then let them see how readily I would refrain from this 
task, and how joyfully I would also give my pen a holiday. 
Let them also bear in mind, that the writings which we 
have read on these subjects have not been sufficiently ex- 
plained in the Latin tongue, or they are not available, or at 
least it was difficult for us to find them; nor are we so familiar 
with Greek, as to be in any way capable of reading and under- 
standing such books on these subjects in that language, al- 
though from the few excerpts that have been translated for us, 
I have no doubt that they contain everything that we can 
profitably seek. But yet Iam unable to resist my brethren, when 
they require me, according to the law of charity by which I 
have become their servant, to serve them, especially in their 
praiseworthy studies in Christ, by my word and pen, which 
are yoked together in me and driven by charity. And I my- 
self confess that I have learned many things by writing that 


95 


96 SAINT AUGUSTINE 


I did not know; and, therefore, this labor of mine ought not 
to be regarded as superfluous by any idle or very learned 
reader, since it is necessary in no small part for many who are 
diligent, and many who are unlearned, and to these last I also 
belong. 

With the aid and support of the books by others that I 
have read—it is a very great debt indeed—I have, therefore, 
undertaken an inquiry into whatever can be reverently in- 
vestigated and discussed about the Trinity, that supreme and 
supremely good God. I also rely upon His inspiration in my 
search and upon His help in my explanation, so that if there 
are no other books of this kind for those to read, who are 
willing and capable, then mine will be ready at hand, but if 
such books do exist, then it will be so much the easier to find 
some of them, the more such books there are which can be 
found. 

(2) If for all my writings I desire not only a devout reader, 
but also an open-minded critic, especially do I desire them 
for the present work, since the question under discussion is 
so important, that I would that there could be as many in- 
quiring about it as there are objecting to it. But just as I do 
not want my reader to be bound to me, so I do not want my 
critic to be bound to himself. Let not the former love me 
more than the Catholic faith, nor the latter love himself more 
than the Catholic truth. To the former I say: Do not be bound 
to my writings as though they were the canonical Scriptures, 
but if you should find anything in the latter which you did 
not believe, then believe without hesitation; but if you find 
anything in mine which does not appear to be certain, then 
do not hold fast to it unless your mind has grasped it as cer- 
tain. So to the latter I say, Do not correct my writings accord- 
ing to the standard of your own opinion or argument, but 
according to that of the divine Scriptures or irrefutable reason. 
But if you find anything in them that is true, this is not mine 
by the mere fact that it is there, and by understanding and 
loving it, it will become yours as well as mine; but if you find 
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anything false, then the error was mine, but if we avoid it, 
it will be neither yours nor mine. 

(3) Let this third book, therefore, begin at the point which 
we have reached in the second book. For we had come as far 
as this: Since we wished to show that the Son was not, there- 
fore, less than the Father, because the Father sent and the 
Son was sent, nor was the Holy Spirit, therefore, less than both, 
because we read in the Gospel that He was sent by the one 
as well as by the other; and since the Son was sent to that 
place where He already was, because He came into this world 
and ‘was in this world, and the Holy Spirit was likewise in 
the place where He Himself also was, for ‘the Spirit of the 
Lord hath filed the whole world, and that which containeth 
all things hath knowledge of his voice,’? therefore, we set out 
to inquire, whether the Lord was therefore sent, because He 
was born in the flesh, so as to be no longer hidden, and came 
forth as it were from the bosom of the Father and appeared 
before the eyes of men in the form of a slave, and whether the 
Holy Spirit, therefore, was also sent, because He was also seen 
in a corporeal form as a dove,’ and in parted tongues as of 
fire,t so that in their case to be sent means to come forth 
from their spiritual seclusion to the sight of mortals in some 
corporeal form, and since the Father did not do so, then He 
is spoken of as the one who sends, and not as the one who 
was also sent. 

Next the question was raised why the Father, too, is not 
sometimes said to be sent, if He Himself was manifested by 
those corporeal forms which appeared to the eyes of the 
ancients. But if the Son was then revealed, should He be said 
to be sent at a much later date, when the fullness of time 
had come that He should be born of a woman,’ if He had 
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already been sent when He appeared corporeally in those 
forms? Or if he is not rightly spoken of as one who was sent 
except when the Word was made flesh,* why do we read that 
the Holy Spirit has been sent, of whom no such incarnation 
had been wrought? But if neither the Father, nor the Son, but 
the Holy Spirit was made known through those ancient appa- 
ritions, why should He also be spoken of now as the one sent, 
when He had also been previously sent in those various ways? 

Then, in order that this subject might be treated with the 
utmost care, we subdivided and arranged it in the form of a 
three-fold question; the first part has already been explained in 
the second book, and I shall now proceed to discuss in turn the 
two questions that remain. 

The inquiry and explanation that we have already made 
led us to this conclusion, that the Father was not the only one 
who appeared, nor the Son the only one, nor the Holy Spirit 
the only one, but the one who did appear was either the Lord 
God, by which we understand the Trinity without any dis- 
tinction of persons, or else it was some person of the Trinity, 
and, which one it was, would have to be determined by what- 
ever significant clues were provided by the text of the narrative. 


Chapter 1 


(4) And now let us first examine the plan that we are to 
follow. We put this question in the second part of the above 
division: whether a creature was formed merely for this work, 
in which God would be revealed to human eyes in such a way 
as He deemed proper at the time, or whether the angels, who 
already existed, were so sent as to speak in the person of God; 
in such a case the angels could either have taken a bodily form 
from a material creature for the purpose of carrying out their 
ministry, just as each one needed at the time, or else through 
the power granted to them by the Creator, they could have 
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converted and changed their own body itself, to which they 
are not subject, but keep in subjection to themselves, into what- 
ever bodily appearances they desired that were suitable to and 
in keeping with their actions. And finally, after we have dis- 
cussed this part of the question, insofar as God shall grant, we 
shall have to look into the matter that we set out to investigate: 
whether the Son and Holy Spirit have also been previously sent, 
and if so, what difference there is between that sending and 
the one of which we read in the Gospel; or whether neither one 
of them was sent except when the Son was made of the Virgin 
Mary, or when the Holy Spirit appeared in a visible form 
either as a dove or as tongues of fire.! 

(5) But I confess that it would carry me beyond my present 
purpose to investigate whether the angels still retain the 
spiritual quality of their own body, through which they work 
secretly and assume something from the lower and more crass 
elements, which they adapt to themselves, and may change and 
turn, as if it were a garment, into any corporeal form that 
they will, even such as are real, as true water was changed into 
true wine by the Lord;? or whether they transform their own 
bodies themselves into whatever they will in a way that is 
suitable to the particular task which they are doing. Whichever 
it is, it does not pertain to the present question. 

And since I am a man, I cannot understand these things by 
actual experience, as the angels understand who do them, 
and they know better than I do just how far an act of my will 
can bring about a change in my body, according to whether 
it is something that I have experienced within myself, or 
have learned from others; nevertheless, there is no need for 
me to state in which of these theories I believe on the authority 
of the divine Scriptures, lest I be forced to prove it, and thus 
enter into a very long discussion on a subject that the present 
question does not require, 

(6) The point that must now be considered is whether the 
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angels were then the agents through whom those bodily forms 
appeared before the eyes of men, and those voices sounded in 
their ears, when the sensible creature itself, serving its Creator 
out of obedience, was turned into what was needed at the 
time, as it is written in the book of Wisdom: ‘For the creature 
serving thee the Creator, exerts itself against the unjust for 
their punishment; and abateth its strength for the benefit of 
them that trust in thee. Therefore even then it was trans- 
formed into all things, and was obedient to thy grace that 
nourisheth all, according to the will of them that desired it 
of thee.’ For the power of the will of God reaches through 
the spiritual creature, even to the visible and sensible effects 
of the bodily creature. For where does not the wisdom of the 
omnipotent God, that reaches from end to end mightily and 
orders all things sweetly,* effect what it wills? 


Chapter 2 


(7) But there is one kind of natural order in the conversion 
and mutability of bodies, which although it also serves at the 
command of God, yet does not arouse admiration by reason 
of its routine and unchanging regularity. We are referring to 
the order of things in the heavens, on the earth, and in the 
sea, that are changed either in very short or at any rate in 
not long intervals of time, as, for example, those that rise and 
set, or that change their appearance from time to time. There 
are other things, however, which proceed from that same order, 
but are less customary on account of the longer intervals of 
time between them. Although many are amazed at these things, 
yet they are understood by those who have made a study of 
this world, and with the progress of the generations, the more 
frequently they are repeated, and so become known to more 
and more people, the less admiration do they arouse. Such are 


3 Wisd. 16.24-25, 
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eclipses, certain kinds of stars that rarely appear, earthquakes, 
unnatural births of living beings, and other similar phe- 
nomena. None of these things take place without the will of 
God, but this is not apparent to very many people. And the 
vanity of the philosophers was free, therefore, to ascribe these 
things also to other causes, either to those that are true but 
only proximate (for they were unable to perceive the cause 
that is superior to all others, namely, the will of God), or to 
false causes, and to such as are put forth not from any in- 
vestigation of corporeal things and motions, but from their 
own preconceived ideas and erroneous thinking. 

(8) I shall make use of an illustration, if I may, to make 
my meaning clearer. In the human body there is without 
doubt a certain amount of flesh, a certain external form, an 
order and distinction of the limbs, and a certain state of health. 
The soul, breathed into this body, directs it, and it is a 
rational soul. Therefore, although it is changeable, yet it 
can be a partaker of that unchangeable Wisdom, so that it 
may have ‘a share in the self-same,’ as it is written about all 
the saints, from whom as from living stones that Jerusalem, 
our eternal mother in heaven, is built up. For so it is sung: 
‘Jerusalem, which is built as a city, of which it has a share in 
the self-same.’! Self-same [idipsum] is to be understood in 
this place as the highest and immutable good, which is God, 
and of His wisdom and His will, and to whom it is sung in 
another place: ‘You shall change them, and they shall be 
changed, But you are the same.’ 


Chapter 3 


Let us, therefore, consider such a wise man. His rational 
soul already shares in that immutable and eternal truth, 
which he consults before all of his actions, and he does nothing 


1 Cf. Ps. 121.3. 
2 Cf. Ps. 101.27-28. 
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at all, unless he perceives in it, that it has to be done, and, 
therefore, he acts rightly by being submissive and docile to it. 
Let us suppose that such a man after consulting the supreme 
principle of divine justice, which he hears in the secret ear 
of his heart, undertakes at its command some work of mercy, 
wearies his body by toil, and thereby contracts an illness. 
When he seeks the advice of the physicians, one tells him that 
the cause of the illness is the dryness of the body, but the 
other attributes it to an excessive amount of moisture; now 
certainly one of them gives the true cause, and the other is 
mistaken, yet both of them pronounce about the proximate, 
that is to say, the bodily cause. 

If, however, we sought for the cause of that dryness, and 
found it to be the freely-assumed toil, then we would come 
to a higher cause, which proceeds from the soul and influences 
the body which is subject to its direction. But even this would 
not be the first cause, for the cause that is still higher is with- 
out doubt in the unchangeable Wisdom itself. By serving it 
in love and obeying its wordless command, the soul of the 
wise man took upon himself this voluntary toil. Thus, the 
first cause of that illness, in the truest sense of the term, would 
be found to be nothing else than the will of God. 

But let us suppose that in performing that pious task, this 
wise man had others to cooperate with him in such a worthy 
cause, who did not, however, serve God with the same will 
as he did, but desired either to receive a reward for their 
carnal desires, or to avoid carnal inconveniences. Suppose 
further, that to bring this good work to completion, he em- 
ployed beasts of burden; such animals would certainly be ir- 
rational, and, therefore, would not move their legs under the 
burden because they were thinking of that good work, but 
from the natural appetite of their own pleasure, or for the 
avoidance of pain. Suppose, finally, that he had even used 
bodies devoid of all sensation, which were necessary for the 
work, such as grain, wine, oil, clothing, money, books, and 
other similar things. Now certainly with regard to all such 
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bodies as were employed in that work, whether animate or 
inanimate, which were moved, worn out, repaired, destroyed, 
and reformed in one way or another, as places and times 
affected them, I may ask this question: Could there have been 
any other cause of all those visible and invisible actions, 
except that invisible and unchangeable will of God, acting 
through the just soul of that man as the seat of its Wisdom, 
and making use of all, both bad and irrational souls, and 
finally bodies, whether those that were inspired and animated, 
or those that were devoid of all sensation, since from the very 
outset it employed that good and holy soul itself, which it 
had subjected to itself in a godly and religious act of worship? 


Chapter 4 


(9) What we have, therefore, proposed by way of illustra- 
tion about one wise man, although he still bears a mortal 
body and sees only in part, may be lawfully applied to any 
house in which there is a society of such men, or to any city, 
or even to the whole world, provided that the government and 
direction of human affairs are in the hands of wise men who 
are devoutly and perfectly submissive to God. But since we 
have not yet reached that state (for we must first be exercised 
in this exile after the manner of mortal men, and be forcibly 
instructed by scourges in meekness and patience) let us think 
of that higher and heavenly country itself, from which we are 
separated during this exile. - 

For the will of God, who makes His angels spirits and His 
ministers a blazing fire,! resides there among spirits who are 
bound together in perfect peace and friendship, and melted 
together into one will by a kind of spiritual fire, as though 
on a high, holy, and mysterious seat, as though in His own 
home and in His own temple. From there He diffuses Him- 
self through all things by certain most orderly movements 
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of the creature, first the spiritual, then the material, and He 
uses all according to the unchangeable pleasure of His own 
counsel, whether incorporeal or corporeal things, whether 
rational or irrational spirts, whether the good by His grace 
or the wicked by their own will. 

But as grosser and lower bodies are directed in a certain 
order by subtler and stronger bodies, so all bodies are directed 
by the spirit of life: the irrational spirit of life by the rational 
spirit of life, the truant and sinful rational spirit of life by 
the rational, pious, and just spirit of life, and the latter by 
its Creator, from whom, through whom, and in whom it has 
also been created and established.2 Thus, the will of God is 
the first and the highest cause of all the forms and movements 
of the corporeal being. For nothing happens in a visible and 
sensible manner, throughout the most immense and boundless 
commonwealth of all creation, that is not commanded or per- 
mitted by that inner, invisible, and spiritual court of the 
supreme ruler, in accordance with the ineffable justice of His 
rewards and punishments, and of His graces and retributions. 

(10) While the Apostle Paul still bore the burden of the 
body, which is corruptible and a load upon the soul, and 
although he still saw only in part and in an enigma,‘ and 
desired to be dissolved and to be with Christ,5 and groaned 
within himself as he waited for the adoption, that is, the 
redemption of his own body, he was able, nevertheless, to 
preach the Lord Jesus Christ by means of signs, in one way 
by his voice, in another way by letter, and in still another way 
by the Sacrament of His body and blood. (For when we speak 
of the body and blood of Christ, we certainly do not mean 
the tongue of the Apostle, or the parchment or the ink, or the 
vocalized sounds, or the alphabetical signs written on the 
skins. We are referring only to that which has been received 


2 Cf. Col. 1.16. 
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from the fruits of the earth, has been consecrated by a mystical 
prayer, and has been duly taken for our spiritual health in 
memory of the Lord’s passion. Although it is brought to that 
visible form by the hands of men, yet it is not sanctified so as 
to be so great a Sacrament, except by the Spirit of God work- 
ing invisibly. For God effects everything that is done in that 
work by bodily movements, since at the outset He set the 
invisible things of His ministers in motion, whether the souls 
of men, or the powers of the hidden spirits subject to Him- 
self.) Should it be then a cause for wonder, if God also pro- 
duces sensible and visible effects in the creature of heaven 
and earth, and of the sea and air in order to signify His 
presence, and to reveal Himself in them, as He Himself 
knows it to be fitting, but without appearing in that sub- 
stance itself by which He is, and which is wholly unchangeable 
and more inwardly and more mysteriously sublime than all the 
spirits which He created? 


Chapter 5 


(11) For by the divine power, which regulates the whole 
spiritual and corporeal creation, the waters of the sea are 
assembled on certain days of each year and poured over the 
face of the earth. But when this was done while the holy 
Elias was praying, because so continual and so long a period 
of fair weather had preceded that people were growing faint 
with hunger, and because at the hour in which that servant 
of God prayed, the air itself had not given any previous indi- 
cation by its moistness that rain was soon to follow, the divine 
power was apparent in the great showers that followed so 
rapidly, by which that miracle was granted and dispensed.1 

Again God produces the ordinary lightnings and thunders, 
but because they were done in an unusual manner on Mount 
Sinai, and those voices were spoken there without a confused 
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noise, but in such a manner that it was evident from the most 
unmistakable proofs, that certain significant meanings were 
attached to them, then they were miracles.? 

While man plants and waters, who draws up the moisture 
through the root of the vine to the cluster of grapes and 
makes the wine except God who gives the growth?? But when 
water was changed into wine with unaccustomed swiftness 
at the Lord’s command the divine power was revealed, as 
even fools acknowledge. Who ordinarily clothes the trees with 
leaves and flowers except God? But when the rod of Aaron 
the priest flowered, then it was the divinity that conversed in 
a certain manner with doubting humanity.® And certainly the 
earth is the common material from which all the flesh of all 
the animals has been produced and formed, and who has 
done this except the One who said that the earth should bring 
forth,® and who rules and directs them by the same word of 
His whereby He creates them? But when He changed the same 
material from the rod of Moses-into the flesh of a serpent im- 
mediately and quickly,” that change though in a mutable 
thing was yet unusual and a miracle. But who animates every 
living thing that is born, except He who also animated that 
serpent during the brief period for which it was needed? 


Chapter 6 


And who restored each corpse to its proper soul when the 
dead rose again,! except He who gives life to the flesh in the 
wombs of mothers, in order that they may be born who are 
yet to die? But when these things happen, as it were, in a 

2 Cf. Exod. 19.16. 
3 Cf. 1 Cor. 3.7. 
4 Cf. John 2.9. 

5 Cf. Num. 17,23. 
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river where things move and flow in a neverending succession, 
and pass from the hidden to the visible and from the visible 
to the hidden along the usual course for such transitory 
things, they are called natural; but when the same effects are 
brought about through an unusual change, in order to teach 
men some lesson, then they are called miracles. 


Chapter 7 


(12) Here I see a difficulty occurring to one of limited in- 
telligence, that is, why miracles are also done by magical arts, 
for the magicians of Pharao also made serpents and other 
similar things. But what is a much greater cause of wonder 
is how the power of the magicians, who could make serpents, 
utterly failed when it came to very small gnats. For the 
sciniphs, by which the proud people of Egypt were afflicted, 
are very small flies. And there certainly the magicians who 
failed, exclaimed: “This is the finger of God.’! We are thereby 
given to understand, that not even the angels and the spirits 
of the air, who transgressed and were cast from that home of 
sublime and ethereal beauty into this most profound dark- 
ness, as into a prison peculiar to them, could do anything that 
they could by means of their magical arts, if the power had 
not been given to them from above. 

But this power is given either to deceive the deceitful, as 
when it was given to the Egyptians and to the magicians 
themselves, for they were made to appear admirable by the 
seducing of those evil spirits through whom they did their 
magical deeds, but yet they were to be condemned by the 
truth of God; or it was given in order to warn the faithful, 
lest they might desire to do some such thing as though it 
were something good; or it was given to exercise, to test, and 
to make known the patience of the just. For there was no 
insignificant power in the visible miracles, whereby Job lost 
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all that he had, together with his children and even the health 
of his body.? 


Chapter 8 


(13) We must not, therefore, suppose that the matter of 
these visible things serves those rebellious angels at their nod, 
but rather at that of God, by whom this power is given, in- 
sofar as He who is unchangeable judges from His sublime and 
spiritual seat. For the water, fire, and earth are even at the 
service of the criminals condemned to the mines, so that they 
may do with them as they please, but only insofar as it is 
permitted. Certainly those wicked angels are not to be spoken 
of as creators, because it was through them that the magicians 
made frogs and serpents when opposing the servant of God, 
for they themselves did not create them. For certain seeds of 
all the things which are generated in a corporeal and visible 
fashion lie hidden in the corporeal elements of this world. 
And these seeds, which are now visible to our eyes from their 
fruits and living things, are distinct from those hidden seeds 
of those former seeds. From them, at the Creator’s demand, 
the water brought forth the first swimming things and the 
winged fowl, and the earth brought forth the first buds accord- 
ing to their kinds, and the first animals according to their 
kinds.! For neither were the seeds then brought forth into 
products of their own kind in such a way, that that power 
which produced them was exhausted in doing so, but generally 
the conditions suitable for their proper development are 
wanting, whereby they may break forth and complete their own 
species. 

Note that the smallest shoot is a seed, for when properly 
planted in the earth it brings forth a tree. But there is a more 
subtle seed of this shoot in some grain of the same species, 
and up to this point it is visible even to us. Furthermore, there 
“2 Cf. Job Chapter 1 and 2. 
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is also a seed of this grain; although we cannot see it with 
our eyes, yet by our reason we can conjecture that it exists. 
For, unless there was some such power in these elements, 
things would not be born so frequently from the earth which 
have not been sowed there; nor would so many animals be 
born whether on land or in the sea, without any previous 
commingling of male and female, and yet they develop and 
by copulating bring forth others, even though they themselves 
have been born without any copulation of parents. And cer- 
tainly bees do not conceive the seeds of their off-spring by 
copulation, but gather them in their mouth as they are 
scattered above the earth. For the Creator of the invisible 
seeds is the Creator of all things Himself; since whatever 
things become visible to our eyes by being born receive the 
first beginnings of their course from hidden seeds, and take 
their gradual growth to their proper size and their own dis- 
tinctive forms, according to rules that have been fixed as it 
were from the beginning. 

Therefore, we do not call parents the creators of men, nor 
farmers the creators of their crops, although the power of 
God working within them utilizes their outwards movements 
for creating these things. So it is not right to consider not 
only the bad but also the good angels as creators, even if, by 
the subtlety of their intelligence and body, they know the 
seeds of those things that are more concealed from us, scatter 
them secretly through suitable mixtures of the elements, and 
thus provide the favorable opportunities for the birth of 
things and accelerate their growth. But not even the good 
angels could do these things, except insofar as God orders, 
nor the bad angels wrongfully, except insofar as He Himself 
justly permits. For the malice of the sinful one makes his own 
will unjust, but he only receives this power justly either for 
his own punishment, or as regards others, either for the 
punishment of the wicked, or for the praise of the good. 

(14) Therefore, the Apostle Paul distinguishes between 
God who creates and forms within, and the works of the 
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creature that are applied from without; and making use of a 
metaphor from farming says: ‘I planted, Apollo watered, but 
God has given the growth.’2 Therefore, just as in life itself 
no one except God can form our soul so as to justify it, but 
yet men can also preach the Gospel as an extrinsic means to 
this end—not only the good by truth but also the wicked by 
occasion’—so in the creation of visible things it is God who 
works from within. But just as a farmer cultivates the soil, 
so God applies the exterior actions, whether of the good or the 
bad, whether of angels or men, and even of animals of every 
kind, to that nature of things in which He creates all things, 
and directs them by His own supreme power in accordance 
with the distribution of faculties and desires for pleasant 
things that He Himself has imparted to them. Therefore, just 
as I cannot say that the bad angels, evoked by the magical arts, 
were the creators of the frogs and the serpents, so I cannot 
say that bad men are the creators of the corn which has 
sprung up as a result of their labors. 

(15) Just as Jacob was not the creator of colors in his flock, 
because while the mothers were in conception he placed rods 
of various colors for them to look at while they drank.* Nor 
were the animals themselves the creators of the variety of their 
offspring, because the image of various colors was retained 
in their soul, having been impressed upon it through visual 
contact with the rod of many colors, for it could only affect 
the body, which was animated by the soul thus affected, 
through sympathy with this commingling, to the extent of 
sprinkling color upon the tender beginnings of their offspring. 
That there is such a reciprocal action, whether the soul from 
the body or the body from the soul, arises from reasons of 
fitness, which exist unchangeably in the most exalted Wisdom 
of God Himself, which no limits of space contain. Since this 
Wisdom is itself unchangeable, it does not leave any of these 
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things by themselves, even though they are changeable, because 
none of them would exist if it had not created them. 

For it was the unchangeable and invisible reason of the 
wisdom of God that caused not rods but cattle to be born 
from cattle; but that some kind of color should be brought 
from the variety of the rods to the cattle that were conceived, 
came to pass in this way: the soul of the pregnant cattle was 
affected through its eyes from without, but inwardly it drew 
within itself, according to its own measure, the rule of 
formation which it had received from the innermost power of 
its Creator. 

But just how great the power of the soul is in affecting 
and changing corporeal matter is a vast subject and un- 
necessary for our present purpose. It is sufficient for us to 
know that the soul certainly cannot be called the creator of 
the body. For every cause of a changeable and sensible sub- 
stance and all its measure, number, and weight, from which 
it is brought about that it has being of such and such a nature, 
exists by reason of the intelligible life, which is above all 
things and reaches even to the most remote and earthly things. 
Nevertheless, I thought that attention should be called to the 
action of Jacob, in order that it might be understood that, if 
the man who so arranged those rods cannot be called the 
creator of the colors in the lambs and the kids, neither can 
the souls themselves of the mothers, which colored the seed 
conceived in their wombs, through the image of many colors 
conceived through the eyes of the body, insofar as nature per- 
mitted it; still less can the bad angels be called the creators 
of the frogs and the serpents, through whom the magicians 
then made them. 


Chapter 9 


(16) It is one thing to create and to rule the creature from 
the innermost and highest pivotal cause of all causation (He 
who does so is alone the Creator-God), but something quite 
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different to apply some operation from without in accordance 
with the powers and the faculties which have been granted 
to each one by Him, so that what has already been created may 
come forth either now or later, either in this way or that way. 
The being that thus appears has already been wholly created 
in the texture as it were of the material elements, but only 
emerges when the opportunity presents itself. 

For as mothers are pregnant with unborn offspring, so the 
world itself is pregnant with the causes of unborn beings, 
which are not created in it except from that highest essence, 
where nothing is either born or dies, begins to be or ceases 
to be. But, as I have explained above in the metaphor from 
farming, not only wicked angels but even wicked men can 
apply extrinsic causes to the nature from without, Although 
such causes are not natural, yet they are applied according to 
nature, in order that those things which lead a hidden life in 
the secret womb of nature may break forth and be created out- 
wardly by developing according to their proper measures, 
numbers, and weights, which they have received in secret from 
Him, who has ordered all things in measure, number, and 
weight.1 

(17) But some may be disturbed, since conditions are some- 
what different among animals in that they have the breath of 
life, together with the instinct for desiring those things that 
are according to nature, and of avoiding what is contrary to 
it. With regard to this we must also consider how many men 
know what animals are generally born when certain herbs, 
flesh, or juices and liquids of every kind are placed in de- 
termined conditions, that is to say, when they are so buried, 
or so reduced to powder, or so mixed together. And yet is any- 
one of them so bereft of reason as to dare to claim that such 
a man is their creator? Furthermore, if anyone at all, even 
the most worthless of men, can know whence these or those 
worms or gnats are born, why should it be a cause of wonder 


1 Cf. Wisd. 11.21. 
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that the wicked angels, in proportion to the subtlety of their 
perception, have a better understanding of the more hidden 
seeds in the elements, whence frogs and serpents are born, and 
by applying secret movements upon these seeds, under certain 
and known favorable conditions, cause them to be created 
but do not create them? 

But men do not marvel at those things that men usually do. 
If anyone should perhaps marvel at the swiftness of such 
growths, in that those living beings have been made so quickly, 
let him observe how this may be also brought about by men 
within the limits of their human capacity. Whence is it that 
the same bodies generate worms more quickly in the summer 
than in the winter, in the warmer than in the colder places? 
But these things are applied by men with so much the more 
difficulty, the more their senses are lacking in subtlety and 
their bodies in mobility by their earthly and sluggish mem- 
bers. Hence, the easier it is for angels of every class to draw 
out the proximate causes from the elements, so much the more 
marvelous is their swiftness in works of this kind. 

(18) But He is only the Creator, who forms these things 
in their first being. Nor can anyone do this except that One, 
in whose hands rest the measures, the numbers, and the 
weights of all existing things from the very beginning. He is 
God, the one Creator, from whose ineffable power it also 
comes that the angels, because it is not permitted them, are 
unable to do what they could do if it were permitted them. 
For I can think of no other reason why they, who made frogs 
and serpents, could not make the most minute gnats, unless 
because the greater power of God was present there, and for- 
bade them through the Holy Spirit. The magicians themselves 
even admitted this when they said: “This is the finger of God.’ 

But what the angels can do by their nature, but cannot do 
when it is prohibited, and what they are not allowed to do 
by the condition of their own nature itself, is difficult for man 
to ascertain, nay, rather impossible, except through the gift 
of God. The Apostle reminds us of this when he says: “To 
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another the distinguishing of spirits. For we know that a 
man can walk and cannot do this if it is not permitted, but he 
cannot fiy even if it is permitted. So, too, these angels can do 
certain things if the more powerful angels permit them, in 
accordance with God’s supreme command; but there are cer- 
tain things that they cannot do, even if the more powerful 
angels should permit them. For He who has fixed the measures 
of such and such a nature does not allow it, and usually He 
does not even permit His angels to do those things, which 
He has granted them the power to do. 


Chapter 10 


(19) I am, therefore, leaving out those things that are done 
corporeally in a quite ordinary period of time, such as the 
rising and the setting of the stars, the births and the deaths 
of animals, the innumerable diversities of seeds and buds, 
the mists and the clouds, the snows and the rain, the lightnings 
and the thunders, the thunderbolts and the hails, the winds 
and the fires, the cold and the heat, and all such things. Nor 
am I taking into account the things that rarely happen in 
the same order, such as the eclipses of the heavenly bodies, 
the appearances of unusual stars, monsters, earthquakes, and 
similar things. I am considering none of these things, for their 
first and highest cause is nothing else than the will of God. 
Hence, when certain things of this kind are also mentioned 
in the Psalm, such as: ‘fire, hail, snow, mists,’ it immediately 
adds: ‘that fulfill his words,’! lest anyone might believe that 
they were done by chance, or by corporeal causes only, or 
even by spiritual causes that exist outside the will of God. 

But even though all these things that I have just mentioned 
are excluded, there are still other things; although they are 
formed from the same corporeal matter, yet they appear be- 
21 Cor. 12.10. 

-I Ps. 148.8. 
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fore our senses for the sole purpose of announcing a divine 
message, These are properly called miracles and signs. Never- 
theless, the person of God Himself is not assumed in every 
event, which is a message sent to us by the Lord God. But 
when it is assumed, it is manifested to us at one time as that 
of an angel, or at another time in a form which is not that 
of an angel, although ordered and prepared for its ministry by 
an angel. Moreover, when it is assumed in that form which is 
not that of an angel, then at times a pre-existing body is used, 
but with a change of some kind, in order to make this message 
known; at another time it is a body made for this particular 
purpose, and it is again discarded when its mission is accom- 
plished. 

Even when men are the messengers, they sometimes speak 
the words of God in their own person; for example, they may 
preface them with: “The Lord said,’ or “Thus saith the Lord,’? 
or words to this effect; but sometimes they do not begin with 
any such phrase, but take the person of God upon themselves, 
as, for instance: ‘I will give you understanding, and will place 
you in the way in which you should walk.’? In this way the 
character of the person of God, whom he is to signify, is im- 
posed upon the prophet, in order that he may act in His 
name in the ministry of prophesying. Thus he represented the 
person of God, who divided his garment into twelve parts, and 
gave ten of them to the servant of King Solomon, the future 
king of Israel.4 Sometimes, too, a thing which was not that 
which a prophet really is, and which already existed among 
earthly things, is assumed in order to signify this, as Jacob, 
upon awakening from the dream he had seen, did with the 
stone that had been under his head while he slept.5 Some- 
times a thing is made without any change in its kind for a 
particular act, either that it may remain for a brief period of 
time, as the bronze serpent was able to do that was raised up 


2 CE. Jer. 31.1-2. 

3 Cf. Ps, 31.8. 

4 3 Kings 11.30-36. 
5 Cf. Gen, 28.18. 
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in the desert, and as written records are also able to do, or 
else to pass away when its ministry is completed, as the bread 
made for this purpose is consumed in receiving the Sacrament. 

(20) But because these things are known to men, secing 
that they are done by men, they can be honored as something 
sacred, but they cannot cause wonder as though they were 
miracles. Therefore, those things which are done by angels, in 
that they are more difficult and more unknown, are all the 
more marvelous to us, but they are known and easy for them, 
since they are their own proper actions. The angel speaks in 
the person of God to man when he says: ‘I am the God of 
Abraham, the God of Isaac, and the God of Jacob,’ since 
Scripture had introduced these words with “The angel of the 
Lord appeared to him,” and the man also speaks in the person 
of God when he says: ‘Hear, my people, and I will speak to 
you; O Israel, I will testify unto you, I, God, am your God.’8 
The rod was assumed for a sign and changed into a snake by 
angelical power,® but although man lacks this power, yet a 
stone was also taken by man to serve as such a sign.1° 

There is a very notable difference between the deed of an 
angel and the deed of a man; the former is to be admired and 
understood, but the latter is only to be understood. That which 
is understood by both is perhaps one, but the means by which 
it is understood are different. It is just as if one were to write 
the name of the Lord in gold and ink; the former would be 
more precious, the latter more worthless, but the thing sig- 
nified by both would be one and the same. And although the 
serpent from the rod of Moses signified the same as the stone 
of Jacob, yet the stone of Jacob signified something better than 
the serpents of the magicians, For, just as the anointing of 
the stone signified Christ in the flesh, in which He was anointed 
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7 Cf. Exod. 3.6,2. 
8 Cf. Ps. 80.9,11. 
9 Cf. Exod. 7.10. 
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with the oil of gladness above His fellows,!! so the rod of 
Moses, which was converted into a serpent signified Christ 
Himself, who became obedient unto death, even to the death 
on the cross.!2 Wherefore He said: ‘As Moses lifted up the 
serpent in the desert, even so must the Son of Man be lifted 
up, that whosoever believes in him may not perish, but may 
have life everlasting,’4? just as those who looked upon the 
serpent that was lifted up in the desert did not perish from 
the bites of the serpents. For ‘our old man has been nailed to 
the cross with him, that the body of sin might be destroyed.’!4 

For by the serpent is to be understood death, which was 
brought about by the serpent in Paradise,!® according to the 
manner of speech which attributes the effect to the cause. 
Therefore, the rod was turned into a serpent, and the whole 
Christ, together with His body which is the Church,'® into the 
Resurrection, that will take place at the end of time; this is 
signified by the tail of the serpent which Moses held, in order 
that it might be turned again into a rod.17 But the serpents of 
the magicians are like those who are dead in the world, for, 
unless by believing in Christ they have been as it were swal- 
lowed up!8 and entered into His body, they will not be able 
to rise in Him. Therefore, the stone of Jacob, as I have said, 
signified something better than the serpents of the magicians, 
but yet the deed of the magicians was much more marvelous. 
Nevertheless, this does not prevent us from understanding the 
subject correctly; it is as if the name of a man were written 
in gold, and that of God in ink. 

(21) What man knows how the angels also made or assumed 
those clouds and fires, in order to signify what they were to 
announce, even if the Lord or the Holy Spirit were manifested 
11 CE. Ps. 44.8. 

12 Cf. Phil. 2.8. 
13 John 3.14-15. 
14 Rom. 6.6. 

15 Gen. 3. 

16 Cf. Col. 1.24. 
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by those corporeal forms? Just as infants have no knowledge of 
what is placed on the altar and is consumed when the religious 
act is completed: from what or how it is made, or whence it 
is taken for use in a religious service. And if they were never 
to learn either by their own experience or that of others, and 
were never to see the species of those things, except during 
the celebration of the mysteries, when it is offered up and 
distributed; and if a person of the most weighty authority 
were to tell them whose body and blood it is, then they will 
believe nothing else, except that the Lord has certainly 
appeared before the eyes of mortal men in that form, and that 
that liquid had certainly flowed forth from the side that had 
been so pierced.!? 

But it is very useful for me at this point to bear in mind 
what my powers are, and also to admonish my brethren what 
their powers are, in order that our human frailty may not go 
beyond what is safe. For how the angels make these things, 
or rather how God, from the secret seat of His most exalted 
power, makes them through the angels, and how far He wills 
them to be made by the angels—whether He allows, com- 
mands, or compels them—I can neither penetrate by my wis- 
dom, nor rely upon my reason to elucidate them, nor advance 
to a point where I can grasp them by my intellect, and thus 
I am not in a position to speak about all the questions that 
can be asked about these matters with such assurance as though 
I were an angel, or a prophet, or an apostle. ‘For the thoughts 
of mortal men are fearful, and our counsels uncertain. For 
the corruptible body is a load upon the soul, and the earthly 
habitation presseth down the mind that museth upon many 
things. And hardly do we guess aright at things that are upon 
the earth: and with labor do we find the things that are 
before us. But the things that are in heaven, who shall search 
out? Accordingly we shall not search out the things that are 
in heaven, nor under what kind the angelical bodies and any 
corporeal activity of their body are contained. But because he 
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proceeds to say: ‘And who shall know thy thought except thou 
give wisdom, and send thy Holy Spirit from above; I am 
bold enough to assert with confidence, in accordance with the 
Spirit of God that has been sent to us from above, and His 
grace which has been imparted to our minds: that neither 
God the Father, nor His Word, nor His Spirit, which is the 
one God, is in any way changeable with regard to that which 
He is, and that by which He is what He is, and, therefore, He 
is still less visible. There are indeed some things which are 
changeable but not visible, as our thoughts, our memories, our 
wills, and every incorporeal creature, but nothing is visible that 
is not at the same time changeable. 

Wherefore the substance, or to speak more precisely, the 
essence of God, wherein we understand according to our own 
limited measure and in however small a degree, the Father, 
the Son, and the Holy Spirit can in no way be visible in itself, 
since it is in no way changeable. 


Chapter 11 


(22) It is, therefore, clear that all those things which were 
shown to the Fathers, wherein God made Himself known to 
them according to His own dispensation, suitable to those 
times, came about through a creature. And if the manner in 
which God did these things through the ministry of angels is 
hidden from us, we still assert that they were done by angels, 
but not from our own reasoning, lest we may seem to someone 
to be more wise; rather we are wise according to moderation, 
as God has apportioned to us the measure of faith,1 and we 
also believe and, therefore, we also speak. For the authority 
ef the divine Scriptures, from which our minds should not 
turn aside, stands unshaken. Nor should we abandon the firm 
20 Wisd. 9. 14-17. 
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foundation of the divine words, and be hurled into the abyss 
of our own theories, where neither the senses of the body rule, 
nor does the clear light of the truth shine forth. 

Now certainly in the Epistle to the Hebrews, when a dis- 
tinction was to be made between the dispensation of the New 
Testament and the dispensation of the Old Testament, in 
regard to the fitness of the ages and times, it was written most 
plainly that not only those visible things, but also the word 
itself were wrought by the mediation of angels. For it speaks 
as follows: ‘To which of the angels has He ever said, “Sit at 
my right hand, until I make thy enemies the footstool of thy 
feet’? Are they not all ministering spirits, sent for service, for 
the sake of those who shall possess salvation by inheritance?’3 

It is evident from this passage that all those things were not 
only done by angels, but were also done for our sake, that is, 
for the people of God, to whom the inheritance of eternal life 
is promised, ‘For all these things happened to them as a type, 
and they were written for our correction, upon whom the 
final age of the world has come.’* Since the message was pro- 
claimed in former times by angels, but now by the Son, he 
draws the logical and obvious conclusion: “Therefore ought we 
more earnestly to observe the things that we have heard, lest 
perhaps we drift away. For if the word spoken by angels be- 
came steadfast, and every transgression and disobedience re- 
ceived a just recompense of reward, how shall we escape if we 
neglect so great a salvation? And just as though you had 
asked, what salvation? he replied as follows, in order to show 
that he was then referring to the salvation of the New Testa- 
ment, that is, to the word not spoken by the angels but by the 
Lord: ‘which having begun to be declared by the Lord, was 
confirmed unto us by those who heard him, God also, ac- 
cording to his own will bearing them witness by signs and 
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wonders, and by manifold powers, and by imparting of the 
Holy Spirit.’5 

(23) But someone may say why is it written then: “The 
Lord said to Moses,’ and not “The angel said to Moses’? Be- 
cause when the crier proclaims the words of the judge it is 
not written in the official record, ‘that crier said,’ but ‘the 
judge said.’ And so, too, even though we may say: “The Lord 
said,’ we are not setting the prophet aside, but merely calling 
attention to the one who spoke through him. In fact, Scripture 
itself often reveals that the angel is the Lord, but, as we have 
shown above, now and again it says: “Che Lord spoke,’ even 
though it was the angel who spoke. But for the benefit of 
those who would have the Son of God Himself and in Him- 
self to be understood when Scripture calls Him an angel, and 
who argue that He has been called an angel by the prophet, 
because He is making known the Father’s will as well as his 
own, I have thought it best to give a more striking testimony 
from this Epistle. For the words used here are not ‘by an angel’ 
but ‘by angels.’ 

(24) For Stephen, too, in the Acts of the Apostles relates 
these things in the same way, as they are also written in the 
Old Testament: ‘Brethren and fathers, hear!’ he said, ‘the God 
of glory appeared to our Father Abraham when he was in 
Mesopotamia.’ And lest anyone might think that He had 
appeared to the eyes of any mortal man, as that which He is in 
Himself, he declares in the following verses that an angel 
appeared to Moses. ‘And Moses fled upon this word, and was 
a stranger in the land of Madian, where he begot two sons. 
And when forty years had passed there, an angel of the Lord 
in a flame of fire in a bush appeared to him in the desert of 
Mount Sinai, And Moses seeing it, wondered at the sight. And 
as he drew near to view it, the voice of the Lord came unto 
him saying “I am the God of thy fathers, the God of Abraham, 
the God of Isaac, the God of Jacob.” And Moses trembled and 
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did not dare to look. And the Lord said to him, “Remove the 
sandals from thy feet,” ’7 etc. In this passage He is certainly 
called both the angel and the Lord, and the same one is the 
God of Abraham, the God of Isaac, and the God of Jacob, as 
it is written in Genesis. 

(25) But will someone perhaps say that the Lord appeared 
to Moses through an angel, but to Abraham in Himself? But 
let us not look for an answer from Stephen, but question the 
book itself from which Stephen drew his account. For, because 
it is written: ‘And the Lord said to Abraham,’® and a little 
later on: ‘And the Lord God appeared to Abraham,” are we, 
therefore, to say that these things were not done by angels? 
Well, then, he speaks elsewhere in a similar vein: ‘And God 
appeared to him at the oak tree of Mambre, as he was sitting 
at the door of his tent in the middle of the day,’ and yet he 
immediately adds: ‘And looking about him he saw, and behold 
three men stood above him.’1° We have already discussed this 
episode. 

For how will these people, who either do not wish to rise 
to the meaning when they apprehend the words, or who 
understand the meaning but easily stumble over the words, 
how will they, I say, be able to explain that the Lord was 
seen in the three men except by admitting that they were 
angels, as is also clear from the words that follow? Or because 
it was not said that an angel spoke or appeared to Moses, will 
they on that account dare to say, that in his case the vision and 
the voice were wrought by an angel, because it is so written, 
but that God appeared and spoke to Abraham through His 
own substance, because no mention was made of an angel? 
But what about the fact that the angel is not left unmentioned 
in an apparition to Abraham? 

For when he was commanded to immolate his son, we read: 
‘And it came to pass after these words, that God tempted 


7 Cf. Acts 7.30-84. 
8 Cf. Gen. 12.1. 
9 CE. Gen. 17.1. 
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Abraham, and said to him. “Abraham, Abraham.” And he 
answered, “Behold, here I am.” And he said to him, “Take thy 
beloved son Isaac, whom thou lovest, and go up to the high 
place, and there thou shalt offer him for a holocaust upon one 
of the mountains that I will tell thee.”’ Here certainly God 
is mentioned and not an angel. But a little further on Scripture 
speaks as follows: ‘But Abraham putting forth his hand, took 
the sword to kill his son. And an angel of the Lord from 
heaven called and said to him, “Abraham, Abraham.” And he 
said, “Behold, here I am.” And he said, “Lay not thy hand 
upon the boy, neither do thou anything to him.”’ 

What will their answer be to this passage? Will they say 
that God commanded Isaac to be killed and an angel forbade 
it, and furthermore, that this father himself in opposition to 
the precept of God, who commanded that he should kill, 
obeyed the angel who ordered him to spare? Such a meaning 
is ridiculous and must be rejected. But Scripture does not 
afford any basis for it, stupid and contemptible though it is, for 
it immediately adds: ‘For now I know that thou fearest God 
and hast not spared thy son on my account.’ What is the mean- 
ing of ‘on my account,’ if not on account of Him who ordered 
him to be killed? Was the God of Abraham, then, the same 
as the angel, or rather was it God through the angel? Listen 
to what follows: certainly an angel had been spoken of in 
words as plain as possible, but yet note that the text con- 
tinues: ‘Abraham lifted up his eyes and looked behind him, 
and, behold, a ram was held fast by its horns in a thicket of 
“sabech,” and Abraham went and took the ram and offered it 
for a holocaust instead of his son. And Abraham called the 
name of that place, “The Lord was seen,” so that even to 
this day it is said, “In the mountain the Lord was seen.” ’ 

Shortly before this passage God has said by the angel: ‘Now 
I know that thou fearest God.’ These words are not to be 
understood as if God then learned to know, but that God 
brought it about that Abraham himself should know the 
heroic strength of his own heart in obeying God even to the 
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immolation of his only-begotten son. This is a manner of 
speaking in which the effect is attributed to the cause, as cold 
is called sluggish because it makes us sluggish. Consequently, 
He was said to know, because He had made Abraham himself 
know, who might have remained unaware of the firmness of his 
faith, unless it had been tested by such a trial. So here, too, 
Abraham called the name of that place: “The Lord was seen,’ 
that is, He has caused Himself to be seen. For he immediately 
continued: ‘So that even to this day it is said, “In the mountain 
the Lord was seen.” ° Behold the same angel is called the Lord, 
for what reason except that the Lord spoke through an angel. 
But in the words that follow, the angel speaks throughout in 
a prophetic spirit, and again reveals that God is speaking 
through an angel: ‘And the angel,’ he says, ‘called to Abraham 
a second time from heaven saying, “By my own self I have 
sworn, said the Lord, because thou has done this word, and has 
not spared thy beloved son for my sake.’ 1! etc. 

When he speaks, through whom the Lord speaks, then cer- 
tainly he may utter the words: “Thus saith the Lord,’ and 
even the prophets are wont to use them. Is it the Son of God 
who says of the Father: “Thus says the Lord,’ or is He Himself 
that angel of the Father? What then? Do they not perceive 
how the three men, who appeared to Abraham, continue to 
embarrass them, since their coming is preceded by the words: 
‘The Lord appeared to Abraham’? Or perhaps they were not 
angels, because they were called men? Let them read Daniel 
who says: ‘Behold the man Gabriel.’!? 

(26) But why delay any longer in closing the mouths of 
these men by another most clear and weighty statement, where 
not an angel in the singular nor men in the plural are spoken 
of, but simply angels in general? For it is here shown most 
clearly that the angels did not utter any particular words, but 
that the Law itself was given through them. And surely none 
of the faithful doubt that this Law was given to Moses in 
order to keep the people under control, but yet that it was 
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given through angels. Thus, Stephen declares: ‘Stiff-necked 
and uncircumcised in heart and ears, you have always opposed 
the Holy Spirit as your fathers also did. Which of the prophets 
have not your fathers persecuted? And they killed those who 
foretold the coming of the Just One, of whom you have 
now been the betrayers and murderers, you who have received 
the Law through the orders given to angels and did not keep 
it.’18 

What is clearer than this? What stronger proof is there than 
that coming from so great an authority? The Law indeed was 
given as the decrees of angels, but by it the coming of the 
Lord Jesus Christ was prepared and foretold. And He Him- 
self as the Word of God was in the angels in some wonderful 
and ineffable manner, in whose decrees the Law itself was 
given. Wherefore He says in the Gospel: ‘If you believed 
Moses, you would believe me also, for he wrote of me.’!4 At 
that time, therefore, the Lord spoke through angels; the Son 
of God, the Mediator between God and men, who was to 
come from the seed of Abraham, arranged for His coming 
through angels, that He might find those who would receive 
Him, by confessing themselves guilty, whom the unfulfilled 
Law had made transgressors. And for this reason the Apostle 
also says to the Galatians: ‘What then was the Law? It was 
enacted on account of transgressions, being ordained by angels 
in the hands of a mediator, until the offspring should come to 
whom the promise was made,’ that is, ordained by angels in 
His own hand. For His birth was effected not through con- 
tingent, conditional beings, but by the power of God.16 

But that he is not referring here to any of the angels as 
the mediator, but to the Lord Jesus Christ Himself, insofar 
as He deigned to become man, is confirmed by another pas- 
sage: ‘For, he says, ‘there is one God, and one Mediator 


13 Acts 7.51-54. A Jewish tradition said that the Law was made known 
to Moses through the angels of God. 
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between God and men, the man Christ Jesus.’!7 Hence, that 
Passover in the slaying of the Lamb;'* hence, all those things 
in the Law, which was given through the orders made known 
to angels, in which Christ, who was to come in the flesh, to 
suffer, but also to rise again, was prefigured. And in these 
angels the Father, the Son, and the Holy Spirit are certainly 
present. Sometimes the Father, at other times the Son or the 
Holy Spirit, and sometimes God without any distinction of 
persons, made himself known by means of His angels. Al- 
though He appears in visible and sensible forms, still He does 
so through His own creature, not in His own substance, for 
in order to see this substance our hearts are cleansed through 
all those things which are seen by our eyes and heard by our 
ears. 

(27) But I believe that what we undertook to show in this 
book has been now adequately discussed and explained accord- 
ing to our understanding of the matter. And we have estab- 
lished by the probable arguments of reason, insofar as a man 
or rather insofar as I can judge, as well as by the weight of 
authority, insofar as the divine statements of Holy Scripture 
have enlightened us, that when God was said to appear to 
the Fathers of ancient times before the coming of the Savior, 
those voices and those corporeal forms were wrought by angels, 
This holds true whether they themselves spoke or did any- 
thing in the person of God—we have also shown that the 
prophets have very often done so—or whether they assumed 
a form from a creature which they themselves were not, in 
which God was revealed to men in a symbolic manner. And, 
as Scripture teaches us through many examples, this manner 
of signifying was not unknown even to the prophets. 

Even then, when the Lord was born of the Virgin, when 
the Holy Spirit descended in a corporeal form as a dove,!® and 
in the tongues of fire which were seen when a sound was heard 


17 Cf, 1 Tim. 2.5. 
18 Cf. Exod. 12. 
19 C£. Matt. 3.16. 
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from heaven on Pentecost after the Lord’s Ascension,”° it was 
not the Word of God Himself in His own substance, by which 
He is equal to and co-eternal with the Father, nor the Holy 
Spirit in His own substance, by which He is also equal to 
both, but assuredly a creature, which could be made into and 
could exist in these forms, which would appear to corporeal 
and bodily senses. 

Therefore, the task remaining before us is to make clear 
the difference between those appearances of ancient times, 
and these which are proper to the Son of God and the Holy 
Spirit, although the latter were produced through a visible 
creature. But it will fit in better with our plan if we begin 
this study in another book. 


20 Cf. Acts 2.1-4. 


BOOK FOUR 
Preface 


EN ARE WONT TO SET A HIGH VALUE on the knowledge of 

earthly and celestial things. But they are certainly 

better who prefer the knowledge of themselves to 
this nowledge; and a mind to which even its own weakness is 
known, is more deserving of praise than one which, knowing 
nothing of this, searches out the courses of the stars in order to 
learn to know them, or to retain the knowledge of them it has 
already acquired, but is itself ignorant of the course by which 
it must proceed to reach its own true health and strength, But 
he who has been aroused by the warmth of the Holy Spirit and 
has already awakened to God, and in his love for Him has al- 
ready felt his own unworthiness, and is willing but is not yet 
strong enough to come to Him, and through the light received 
from Him takes heed to himself, and finds that his own defile- 
ment cannot mingle with His purity, and feels it sweet to weep, 
and to beseech Him that He may again and again have pity 
until he has cast off all his misery, and to pray with confidence 
as having already received the free gift of salvation through 
his only Savior and enlightener of man, for him who so acts 
and laments, knowledge does not puff up because charity 
edifies.1 He has preferred the one knowledge to the other 
knowledge; he has preferred to know his own weakness more 
than to know the walls of the world, the foundations of the 
earth, and the heights of the heavens; and by acquiring this 


1 Cf. 1 Cor. 8.1. 
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knowledge he has acquired sorrow,? the sorrow arising from 
his wandering away from the desire of his own true country, 
and from its founder, his own blessed God. 

O Lord My God, if I belong to this class of men, to the 
family of your Christ, if I groan among the poor, give me out 
of your bread that I may offer it to those who do not hunger 
and thirst after justice,’ but are sated and abound, Their own 
figments have satisfied them, not your truth, which they reject 
and shrink from and so fall into their own emptiness. I am 
certainly aware of how many figments are born in the human 
heart, and what is my own heart but a human heart? 

But for this do I pray to the God of my heart, that I may not 
vomit forth into these writings any of those figments for solid 
truth, but that nothing else may be able to come through me 
into them, except what the breath of His truth has breathed 
into me, cast away though I am from before His eyes,4 and 
striving to return from afar along the road which the divinity 
of His Only-begotten has prepared by His humanity. I drink 
in this truth in the measure in which I, although changeable, 
see nothing changeable in it: neither in place or time, as with 
our bodies; nor in time alone and as it were in place, as with 
the thoughts of our own spirits; nor in time alone, without 
any image of place at all, as is the case with certain kinds of 
reasonings in our own minds. For the essence of God, whereby 
He is, has nothing changeable, neither in eternity, nor in 
truth nor in will: because there the truth is eternal, love is 
eternal; there the love is true, eternity true; and there eternity 
is loved, truth is loved. 


Chapter 1 


(2) But since we have been exiled from this unchangeable 
joy, but yet have not been cut off and torn away from it, so 
2 Eccles. 1.18. 


3 Cf. Matt. 5.6. 
4 Cf. Ps. 30.23. 
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that we should not seek for eternity, truth, and blessedness 
even in these changeable and passing things (for we do not 
wish to die, nor to be deceived, nor to be miserable), visions 
suitable to our exile have been sent to us by God to warn us, 
that what we seek is not here, but that we must return 
from this exile to that place with which, had we no connection, 
we would not be seeking for those things here. 

And first of all we must be persuaded how much God has 
loved us, lest through despair we should not dare to be lifted 
up to Him. But we needed to be shown what kind of men 
we were whom He loved, lest being proud as it were of our 
own merits, we should draw away the more from Him, and 
fail the more in our own strength. And, therefore, God acted 
towards us in such a way that we might rather profit by His 
strength, and so the virtue of charity would be perfected in the 
weakness of humility. He reveals this in the Psalm, where it 
is said: ‘Setting aside, O God, a free rain for thy inheritance, 
and it was weakened, but thou hast made it perfect.’! By the 
free rain he would have us understand nothing else but grace, 
which was bestowed not on account of our merits but given 
freely, and for this reason it is called grace. For He gave it 
not because we were worthy, but because He willed it. If we 
realize this we shall not trust in ourselves, and this is to be 
made weak. But He Himself perfects us, who also said to the 
Apostle Paul: ‘My grace is sufficient for thee, for strength is 
made perfect in weakness.’ Man had to be persuaded, there- 
fore, how much God loved us, and what kind of men we were 
whom He loved: how much, that we might not despair, and 
what kind, that we might not become proud. 

And the Apostle thus explains this very vital subject: ‘But 
God commends his charity towards us, because when as yet 
we were sinners, Christ died for us. Much more, now that we 
are justified by his blood, shall we be saved through him from 
the wrath. For, if when we were enemies we were reconciled 


1 Cf. Ps. 67.10. 
2 2 Cor. 12.9. 
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to God by the death of his Son, much more, when we have 
been reconciled, shall we be saved by his life.’ He speaks in a 
similar way in another place: ‘What shall we say then to 
these things? If God is for us, who is against us? He who has 
not spared His own Son but has delivered him for us all, how 
has he not also, with him, given us all things?’* But that which 
has been announced to us as something completed, was re- 
vealed to the just of ancient times as something that is to 
come, so that they, too, being humbled by the same faith might 
be made weak, and thus weakened might be made perfect. 

(3) Hence, because there is the One Word of God, through 
which all things were made, which is the unchangeable truth, 
all things in it are originally and unchangeably simultaneous, 
not only the things which are now in this whole creation, but 
also those which have been and are to be. In it, however, 
these things have not been, nor are they to be, but they only 
are; and all things are life, and all things are one, and are 
rather one being and one life. For all things were so made 
through Him, that whatever was made in them is life in Him; 
and the life was not made, because the Word was not made 
‘in the beginning,’ but ‘the Word was with God and the Word 
was God, and all things were made through him’; nor would 
all things have been made through Him, if He Himself had 
not been before all things, and had not been made. 

But as to those things which were made through Him, even 
the body, which is not life, would not have been made through 
Him, unless it had been life in Him before it was made. For 
‘that which was made’ was already ‘life in him,’ not any kind 
of life, for the soul is also the life of the body, but this was 
also made because it is changeable; and through what was it 
made, except through the unchangeable Word of God? For 
‘all things were made through him, and without him was 
made nothing.’ Hence, ‘that which was made’ was already 
‘life in Him,’ and not any kind of life, but that life which 


3 Rom. 5.8-10. 
4 Rom. 8.31-32. 
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was ‘the light of men,’ the light certainly of rational minds, 
through which men differ from beasts and are, therefore, men. 
It is not, therefore, a corporeal light, which is the light of the 
flesh, whether it flashes from the heavens or is enkindled by 
earthly fires, nor is it the light of human beings only, but also 
that of the beasts, even to the smallest worms. For all these 
things see such a light, but that life was the light of men, 
nor has it been placed far away from any of us, for in it we 
live and move and have our being.® 


Chapter 2 


(4) ‘But the light shines in the darkness and the darkness 
grasped it not.’ The darkness is the foolish minds of men, 
blinded by evil desires and infidelity. To cure and to heal them 
‘the Word,’ through which all things were made, ‘was made 
flesh and dwelt among us.’ For this enlightenment is indeed 
our participation in the Word, namely, of that life, which is 
the light of men. But we were utterly incapable and by no 
means fitted for this on account of the defilement of our sins. 
Therefore, we had to be cleansed. Moreover, the one cleansing 
of sinful and proud men is the blood of the Just One and the 
humbling of God. For in order to contemplate God, which we 
are not by nature, we had to be cleansed through Him, who 
became what we are by nature, and what we are not by sin. 

For we are not God by nature; by nature we are men, and 
by sin we are not just. God, therefore, having been made a 
just man, intercedes for sinful man. For there is no harmony 
between the sinner and the just man, but between man and 
man. Accordingly, by uniting the likeness of His own hu- 
manity with us, He has taken away the unlikeness of our 
iniquity, and having been made a sharer of our mortality, 
He has made us a sharer of His divinity. For the death of the 
sinner, which deservedly comes from the necessary condemna- 


5 Cf. Acts 17,27-28. 
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tion of God, has been taken away by the death of the Just 
Man, which comes from His will to show mercy, while His 
single death corresponds to our double death. This corres- 
pondence, agreement, consent, or whatever other word may 
be appropriate for describing how one is joined to two, is of 
the greatest importance in every fitting-together of the creature, 
or perhaps it would be better to call it, in every co-adaptation! 
of the creature. 

It just now occurs to me, that which I mean by this co- 
adaptation is what the Greeks call harmonian. But this is 
neither the time nor the place to show how important is the 
harmony between the single and the double, which is found 
particularly in us, and which has been naturally so implanted 
in us (by whom indeed, if not by Him who created us?), that 
not even the illiterate can remain unaware of it, whether they 
themselves are singing, or whether they are listening to others; 
for by means of it the treble and the bass voices blend together, 
and anyone who sounds a note that does not harmonize with 
it commits an offense not only against the musical art of which 
most people are ignorant, but against our very sense of hearing. 
It would require a long treatise, however, to prove this, but 
one familiar with the subject can demonstrate it to the ear 
itself on a properly-adjusted monochord. 


Chapter 3 


(5) But the problem that demands our attention at the 
moment, and which we are to discuss, insofar as God grants, 
is how the single of our Lord and Savior Jesus Christ cor- 
responds to our double, and in what manner it harmonizes 
with it for our salvation. We certainly were dead in soul and 
in body, which no Christian doubts: in soul on account of 
sin, and in body on account of the punishment of sin, and 


1 This word, coaptatio, was coined by St. Augustine for translating the 
Greek harmonia. He also uses it in The City of God 22.24. 
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consequently in the body also on account of sin. And for both 
of these things that are ours, that is, the soul and the body, 
there was need of a medicine and a resurrection, in order that 
what had been changed for the worse might be renewed for 
the better. 

But the death of the soul is godlessness, and the death of the 
body corruptibility, through which there also follows the de- 
parture of the soul from the body. For just as the soul dies 
when God abandons it, so too does the body when the soul 
abandons it, whence the former becomes foolish and the latter 
becomes lifeless. For the soul is brought back to life by pen- 
ance, and in the body that is still mortal, the renewal of life 
begins by faith, whereby men believe in Him who justifies the 
impious,! is increased by good habits, and is strengthened from 
day to day, while the inner man is being renewed more and 
more.” 

The body, however, being as it were the outer man, the 
longer this life lasts, the more does it decay through age, 
sickness, or various afflictions, until it comes to the last one 
which all call death. But its resurrection is put off until the 
end when our justification itself will also be perfected in an 
ineffable manner. Then we shall be like Him, since we shall 
see Him as He is. But now as long as the corruptible body is 
a load upon the soul,* and human life on earth is all tempta- 
tion, no man living will be justified in His sight, in com- 
parison with the justice whereby we shall be made equal to 
the angels, and to the glory that shall be revealed in us. 

But why should I cite more testimonies about the difference 
between the death of the soul and the death of the body, since 
the Lord in one sentence of the Gospel has made it easy for 
anyone at all to distinguish both kinds of death, where it is 


1 Cf. Rom. 4.5, 
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said: ‘Leave the dead to bury their dead.” The dead body, 
of course, had to be buried, but He meant that those who 
buried it were dead in the soul by the godlessness of infidelity, 
namely, such as are awakened when it is said: ‘Awake, sleeper, 
and arise from among the dead, and Christ will enlighten 
thee.’8 

But there is a kind of death that the Apostle detests when he 
says of the widow: ‘But she that lives in pleasures is dead 
while she is living.’ Hence, the soul which was impious but 
has now become pious is said to have come back to life from 
the dead, and to live on account of the justice of faith. The 
body, on the contrary, is not only said to be about to die on 
account of the departure of the soul, which will come to pass, 
but, in a certain passage of the Scriptures, it is even spoken 
of as already dead on account of the great weakness of flesh 
and blood where the Apostle says: “The body, it is true, is 
dead on account of sin, the spirit is life on account of justice.’ 
This life has been wrought by faith, since the just man lives 
by faith.1° But what comes next: ‘But if the Spirit of him who 
raised Jesus from the dead dwells in you, then he who raised 
Jesus from the dead, will also bring to life your mortal bodies 
because of his Spirit who dwells in you.’ ™ 

(6) Hence, our Savior applied his own single death to this 
double death of ours, and to bring about our resurrection in 
both he proposed beforehand and offered His one Resur- 
rection both as a mystery and as a type. For He was not a sinner 
nor a godless man, so that in His case the inner man had to 
be renewed as though the Spirit were dead, and He had to be 
called back to the life of justice; but being clothed in our 
mortal flesh, in that alone does He die, in that alone does He 
rise again, and in that alone does He harmonize our twofold 


7 Matt. 8.22. 
S Eph 51t 
9 Cf. 1 Tim. 5.6. 
0 Rom. 1.17. 
1 Rom 


1 
1 . 8.10-11. 
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death and resurrection, since in it He completed the mystery 
for our inner man and gave the example for our outer man. 

Those words, that were spoken not only in the Psalm but 
also on the cross: ‘My God, my God, why hast thou forsaken 
me?’!2 refer to the mystery of the inner man and signify the 
death of our soul, They agree with those that the Apostle 
utters: ‘Knowing that our old man has been crucified with 
him, that the body of sin may be put away, that we may serve 
sin no longer.’ For by the crucifixion of the inner man we 
understand the sorrows of repentance and a certain salutary 
agony of self-denial, and by this death, the death of godless- 
ness, in which God has abandoned us, is destroyed. And, 
therefore, by such a cross the body of death is put away, that 
we may no longer yield our members to sin as weapons of 
iniquity.18 

Because the inner man, too, if he is certainly renewed from 
day to day,'4 is surely old before he is renewed. For that is 
done inwardly, which the same Apostle says: ‘Put off the old 
man and put on the new man.’ And he offers an explanation 
of this in the words that follow: “Wherefore putting away 
lying, speak the truth.’ But where is lying put away, except 
inwardly, in order that he may dwell in the holy mountain 
of God who speaks the truth in his heart.16 But the resur- 
rection of the body is shown to belong to the mystery of our 
interior resurrection where He said to the woman after He 
had risen: ‘Do not touch me, for I have not yet ascended to 
my Father.’!7 And the words of the Apostle are in keeping 
with this mystery: ‘But if you have risen with Christ, seek the 
things that are above, where Christ is seated at the right hand 
of God; mind the things that are above.’1® For not to touch 


12 Ps. 21.1, and Matt. 27.46. 
13 Cf. Rom. 6.6,13. 

14 Cf. 2 Cor. 4.16. 

15 Cf, Eph. 4.22-25, 

16 Cf. Ps. 14.1,3. 

17 John 20.17. 

18 Col. 3.1-2. 
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Christ until He has ascended to the Father means not to 
think of Christ according to the flesh. 

Moreover the death of the Lord’s body serves as a type of 
the death of our outer man, because it was by such suffering 
that He particularly exhorted His servants, not to fear those 
who kill the body but cannot kill the soul.® Wherefore the 
Apostle says: “That I may fill up those things that are wanting 
to the sufferings of Christ, in my flesh.’*° And the Resurrection 
of the Lord’s body is found to serve as a type of the resur- 
rection of our outer man, because He said to His disciples: 
‘Touch and see, for a spirit does not have flesh and bones, as 
you see that I have.’21 And one of the disciples also touched 
His scars and cried out saying: ‘My Lord and my God.’?? And 
since the complete integrity of His own flesh was apparent, it 
served to confirm what He had said when exhorting His dis- 
ciples: ‘Not a hair of your head shall perish,’*8 

Why does He first say: ‘Do not touch me, for I have not 
yet ascended to my Father,’ and why is He touched by His 
disciples before He ascended to His Father, unless it were 
that the mystery of the inner man was intimated there, while 
the type of the outer man was suggested here? Unless perhaps 
someone is so ridiculous and so averse to the truth as to dare 
to assert that He was touched by men before He ascended, 
but by women when He had ascended. Because the Resur- 
rection in which the Lord led the way was to be the type of 
our future resurrection in the body, the Apostle says: “The 
beginning, Christ, then they who are Christ’s,’*4 For he was 
referring to the resurrection of the body in that place, and 
for this reason he had declared: ‘He transfigured the body of 
our lowliness, conforming it to the body of his glory.’*5 Con- 


19 Cf. Matt. 10.28. 
20 Cf. Col. 1.24. 

21 Cf. Luke 24.39. 
22 John 20.28. 

23 Luke 21.18. 

24 Cf. 1 Cor. 15.23. 
25 Cf. Phil. 3.21. 


BOOK FOUR 139 


sequently, the one death of our Savior was the cause of salva- 
tion for our two deaths, and His one Resurrection brought 
us two resurrections, since His body in both things, that is to 
say, in the death and the Resurrection was served to us as a 
kind of medical remedy, suitable for both the mystery of the 
inner man and the type of the outer man. 


Chapter 4 


(7) But this ratio of the single to the double arises natur- 
ally from the number three, for one and two are three; but 
the sum of these numbers that I have mentioned makes six, 
for one and two and three are six. Therefore, this number is 
said to be perfect, because it is completed in its own parts, 
for it has these three: sixth, third, and half, nor is any other 
part in it which can be called an aliquot part. For its sixth 
part is one, its third two, and its half three. And one, two, and 
three amount to the same six. Sacred Scripture commends the 
perfection of this number to us especially in this, that God 
completed His works in six days, and made man to the image 
of God on the sixth day.”! And the Son of God came in the 
sixth age of the human race and was made the Son of Man, 
in order to re-form us to the image of God. 

This is the age in which we are at present, whether a thous- 
and years are assigned to each age, or whether we settle upon 
memorable and notable personages as turning-points of time. 
Thus, the first age is found from Adam to Noe, the second 
from that time to Abraham, and after that, as Matthew the 
Evangelist has distinguished them, from Abraham to David, 
from David to the carrying-away to Babylon, and from then 
to the birth from the Virgin.? These three ages added to 
those two make five. Hence, the birth of the Lord inaugurated 
the sixth age which is now in progress up to the hidden end 
of time. 


I Cf. Gen. 1.27. 
2 Cf. Matt. 1.17. 
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We note that this number six serves as a sort of symbol of 
time, even in that threefold division of it that we made, 
where we reckon the first age as before the Law, the second 
as under the Law, and the third as under grace. We have 
received the sacrament of the renewal in this last age, in order 
that we may be also renewed in every part at the end of time 
by the resurrection of the flesh, and thus may be healed from 
every weakness, not only of the soul but also of the body. 
Wherefore, that woman whom infirmity, through the binding 
of Satan, had bent over, and who was healed and made erect 
by the Lord is understood to be a type of the Church. For 
that voice in the Psalm complains of such hidden enemies: 
‘They bowed down my soul.’ Now this woman had an in- 
firmity for eighteen years, which is three times six. Further- 
more, the number of months in eighteen years is found to be in 
number the cube of six, that is, six times six times six. For near 
the same place in the Gospel, there is also that fig tree that was 
found to be guilty by the third year of its wretched barren- 
ness. But intercession was made for it under this condition, 
that it might be let alone for that year, so that if it bore 
fruit, well, but if not, then it should be cut down.‘ For these 
three years also belong to the same threefold division, and 
the months in a period of three years make the square of six, 
which is six times six. 

(8) A single year, too, if the twelve complete months are 
counted, each of which has thirty days (for such was the 
month as fixed by the people of ancient times from their 
observations of the revolutions of the moon), abounds in the 
number six. For what six is in the first order of numbers, 
which is made up of units up to ten, that sixty is in the second 
order of numbers, which is made up of tens up to a hundred. 
Sixty days, therefore, are the sixth part of the year. Accord- 
ingly, if what is taken as the sixth part of the second order is 
multiplied by the sixth of the first order, that is, six times 


3 Ps. 56.7. 
4 Cf. Luke 13.6-17. 
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sixty, then you have three hundred and sixty days, which 
make up twelve complete months. But since, as the revolution 
of the moon indicates the month to men, so the year is de- 
termined by the revolution of the sun; but five days and a 
fourth part of a day remain for the sun to complete its course 
and bring the year to a close; for four quarters make one day, 
which must be intercalated in every fourth year, which is 
called bissextile, in order that the order of the times may not 
be disturbed; and if we also consider these five days and a 
quarter by themselves, the number six prevails among them. 
First, because as it is customary to compute the whole from 
the part, there are then not five days but rather six, since 
that fourth part is considered as a day. Next, because in 
those five days there is the sixth part of a month, while the 
fourth part itself has six hours. For the whole day, that is, 
including its own night, has twenty-four hours, of which the 
fourth part, that is one fourth of the day, contains six hours, 
thus the number six occurs very frequently throughout the 
course of the year. 


Chapter 5 


(9) It is not without reason that this same number six is 
taken as the equivalent of a year in the building up of the 
Lord’s body; for He spoke of it frequently as the temple, and 
said that He would raise up in three days the temple destroyed 
by the Jews. For they said: ‘Forty-six years has this temple 
been in building.’ And forty-six times six makes two hundred 
and seventy-six, And this number of days completes nine 
months and six days. This is reckoned as ten months in the case 
of pregnant women, not because all reach the sixth day after 
the ninth month, but because the perfection itself of the 
Lord’s body is known to have been brought to the birth in 
so many days, as the authority of the Church maintains, ac- 
cording to an ancient tradition. For He is believed to have 
been conceived on March 25, and also suffered on this same 
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day; thus the womb of the Virgin, in which He was conceived, 
where no mortal person was begotten, corresponds to the 
new tomb in which He was buried, where no deceased person 
was laid, neither before nor after.1 But according to tradition 
He was born on December 25. If, therefore, you count from the 
day of His conception to the day of His birth, you will find 
that there are two hundred and seventy-six days, which is 
forty-six times six. 

In this number of years the temple was built, because in 
that number of sixes the Lord’s body was perfected, which 
He raised again on the third day after it had been destroyed 
by the suffering of death. For ‘He said this of the temple of his 
body,’? as is brought out by a most clear and forceful statement 
in the Gospel, where it is said: ‘Just as Jona was in the belly 
of the fish three days and three nights, so will the Son of Man 
be three days and three nights in the heart of the earth,’ 


Chapter 6 


(10) Yet Scripture is a witness that the three days them- 
selves were not whole and entire: the first day was reckoned 
as a whole from its last part, and the third day was likewise 
a whole from its first part, while the day in between them, that 
is the second day, was complete in every respect with its twenty- 
four hours, twelve in the night and twelve in the day. For He 
was crucified first by the cries of the Jews at the third hour, 
when it was the sixth day of the week. Then He was sus- 
pended on the cross itself at the sixth hour, and gave up 
His spirit at the ninth hour! But He was buried ‘when 
evening was now come,’2 as the words of the Gospel express it, 
which is understood to be the end of the day. Hence, no 


I CE John 19.41-42. 
2 Cf. John 2.19-21. 
3 Mait. 12.40. 


1 Cf. Matt. 27.23-50. 
2 Cf. Mark 15.42. 
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matter where you begin, even supposing that without con- 
tradicting John’s Gospel, He may be understood as being 
suspended on the cross from the third hour, still you cannot 
make the first day a whole day. It will, therefore, be reckoned 
as a whole day from its last part, as the third day is from its 
first part. 

For the night until the dawn, in which the Lord’s Resur- 
rection was proclaimed, belongs to the third day: because God 
(who said that ‘the light shall shine out of darkness,* in order 
that through the grace of the New Testament and through 
the partaking of Christ’s rising we might hear this: For you 
were once darkness, but now you are light in the Lord,’5) is 
in some way letting us know that the day draws its origin from 
the night. For, just as the first days are computed from the 
light to darkness on account of man’s coming fall,® so these 
are computed from darkness to light on account of man’s 
resurrection. Accordingly, there are forty hours from the hour 
of death until the dawn of the Resurrection, provided that the 
ninth hour itself is also included in this enumeration. And 
the forty days of His life on earth after His Resurrection like- 
wise harmonize with this number. 

And this is the number most frequently employed in the 
Scriptures to make known the mystery of perfection in the 
four divisions of the world. For the number ten has a certain 
perfection, and when multiplied by four it makes forty. But 
from the evening of the burial until the dawn of the Resur- 
rection there are thirty-six hours, which is the square of six. 
And this is referred to that ratio of the single to the double, 
where the most perfect harmony of co-adaptation is to be 
found. For twelve added to twenty-four fits in with the ratio of 
the single added to the double, and makes thirty-six, that is to 
say, a whole night with a whole day and a whole night, and 
this is not unrelated to that mystery which I have mentioned 


8 Cf. John 19.14. 
4 C£, 2 Cor. 4.6. 
5 Eph. 5.8. 

6 CË. Gen. 1.4-5. 
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above. For it is not without reason that we compare the 
spirit to the day, and the body to the night, for the body of 
the Lord both in His death and Resurrection was the figure 
of our spirit, and the type of our body. Thus that ratio of 
the single to the double also appears in the thirty-six hours, 
when twelve are added to twenty-four. 

And now a word about the reasons for putting these num- 
bers in the Sacred Scriptures. Someone else may discover other 
reasons, and either those which I have given are to be pre- 
ferred to them, or both are equally probable, or theirs may 
be even more probable than mine, but let no one be so 
foolish or so absurd as to contend that they have been put in 
the Scriptures for no purpose at all, and that there are no 
mystical reasons why these numbers have been mentioned 
there. But those which I have given have been handed down 
by the Fathers with the approval of the Church, or I have 
gathered them from the testimony of the divine Scriptures, or 
from the nature of numbers and analogies. No sensible person 
will decide against reason, no Christian against the Scriptures, 
no peaceful man against the Church. 


Chapter 7 


(11) All those things, which appeared mysteriously and 
mystically to our Fathers by the miracles of the angels or 
which were done by the Fathers themselves, were likenesses of 
this mystery, this sacrifice, this priest, this God, before He 
came and was sent as the One born of a woman, in order that 
every creature might in some measure proclaim the One who 
was to come, in whom would be the salvation of all who were 
to be redeemed from death. For we had fled from and fallen 
away in discord from the one, true, and supreme God by sin 
and impiety, and had become vain in many things, and were 
distracted by many things, and held captive by many things. 
It was, therefore, only fitting that these same many things, in 


BOOK FOUR 145 


obedience to the will and the command of the merciful God, 
should call together for the One who was to come, and that 
the One thus called for by the many should come, and that the 
many should testify that the One had come. And then when 
we were freed from the burden of many things, we should 
come to the One, and though dead in our soul by our many 
sins and destined to die in the flesh on account of our sins, 
yet we should love the One without sin, who died in the flesh 
for us, and should believe that He has risen and should rise 
with Him by faith. Nor should we despair of our own resur- 
rection in the flesh itself, when we see that the one head has 
preceded us, His many members. In Him we have now been 
cleansed by faith and shall then be renewed by sight and 
reconciled to God by Him as our Mediator, in order that we 
may adhere to the One, enjoy the One, and remain one. 


Chapter 8 


(12) Thus the Son of God Himself, the Word of God, and 
also Himself the Mediator between God and men,! the Son 
of Man, equal to the Father by the unity of the Godhead and 
our companion by the assumption of our human nature, inter- 
ceded with the Father for us insofar as He was man.? But he 
did not keep silent about the fact that as God He is one with 
the Father, and among other things spoke as follows: ‘Yet 
not for these only do I pray, but for those also who through 
their word are to believe in me, that all may be one, even as 
thou, Father, in me and I in thee; that they also may be one in 
us, that the world may believe that thou hast sent me. And 
the glory that thou hast given to me, I have given to them, that 
they may be one, even as we are one.’3 
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He did not say: ‘I and they are one,’ although inasmuch as 
He is the head of the Church and the Church is His body,! 
He could not only say: ‘I and they are one, but also one 
person,’ because the head and the body are the one Christ. 
But when He reveals that His own Godhead is consubstantial 
with the Father (for which reason He also says in another 
place: ‘I and the Father are one’?) then it is rather His will 
that His own in their own kind, that is to say, in the con- 
substantial equality of the same nature, should be one, but 
in Him. For they could not be one in themselves, since they 
were separated from one another by conflicting inclinations, 
desires, and uncleannesses of sin. They are, therefore, purified 
through the Mediator, in order that they may be one in Him, 
and indeed not only through the same nature in which all 
mortal men become equal to the angels, but also by the same 
will working together most harmoniously towards the same 
blessedness, and fused together in some way by the fire of 
charity into one spirit. 

For that is the meaning of what is said: “That they may be 
one, even as we are one.’ That is to say, as the Father and the 
Son are one, not only in the equality of substance but also in 
will, so they, too, may be one, between whom and God the 
Son is the Mediator, not only because they are of the same 
nature, but also because they are of the same society of love. 
Then He reveals this truth itself, that He is the Mediator 
through whom we are reconciled to God in the following 
words: ‘I in them, and thou in me, that they may be per- 
fected in unity.’ 


Chapter 10 


(13) This is the true peace and the firm bond between us 


1 CE. Eph. 1.22-28. 
2 John 10.30. 
3 John 17.23. 
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and our Creator, that as we had been defiled, and alienated, 
and drawn away from Him by the mediator of death, so we 
have been cleansed and reconciled by the mediator of life. 
For just as the proud devil led the proud man to death, so 
the humble Christ led the obedient man back to life; and as 
the former fell when he was exalted and dragged down him 
who consented to him, so the latter, when He was humbled, 
arose and raised up him who believed in Him. For since the 
devil had not come thither, whither he himself had brought 
man (for he indeed must experience the death of the spirit 
on account of his godlessness, but not undergo the death of the 
flesh because he had not received such a garment), he appeared 
to man to be a mighty ruler among the legions of the devils, 
through whom he governs the kingdom of lies. Thus he in- 
flates man the more, who is more desirous of power than of 
justice, through the spirit of self-exaltation or through false 
philosophy; or else ensnares him through sacrilegious rites, 
in which he also holds him captive by magical trickery, while 
he hurls the minds of the more curious and the more proud 
into the abyss of deceits and illusions. He even promises the 
purgation of the soul through those rites that are called 
teletai,’ by transforming himself into an angel of light through 
various artifices in the signs and prodigies of lying. 


Chapter 11 


(14) For it is easy for these most contemptible spirits to do 
many things through their aerial bodies, such as will arouse 
admiration even in the minds of the better-disposed, burdened 
as they are with earthly bodies. For, if earthly bodies them- 
selves, that have been trained by certain arts and exercises, 
put on such marvelous exhibitions before the people at 
theatrical spectacles, so that those who have never seen such 


1 He is referring here to the initiation into the Eleusinian mysteries 
of ancient Attica. 
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things can scarcely believe what they are told, why should it 
be something wonderful for the devil and his angels to pro- 
duce things out of corporeal elements through their aerial 
bodies, such as the flesh admires, or even by occult suggestions 
to conjure up fantastic images for deluding the human 
senses, whereby they can deceive men, whether awake or 
asleep, or rouse them to frenzy? 

But just as it is possible for a man noble in life and con- 
duct to watch the most worthless men, either walking on a 
rope or performing many incredible feats by various move- 
ments of their bodies, and not have the slightest desire to 
perform such actions himself, or to believe that these persons 
are, therefore, to be regarded as superior to him, so the faith- 
ful and pious soul, if it not only sees, but, because of the 
frailty of the flesh, trembles before the marvelous deeds of the 
demons, yet it will not, therefore, bewail the fact that it can- 
not do such things; nor will it judge them to be better than 
themselves on that account, especially since it is in the company 
of the saints who, whether good men or good angels, have 
done things that are wholly free from deception and are, in 
fact, much greater through the power of God to whom all 
things are subject. 


Chapter 12 


(15) Consequently, souls are not at all cleansed and recon- 
ciled with God by means of sacrilegious imitations, godless 
initiations, and magical incantations, because the false mediator 
does not draw them to higher things, but rather lies in wait 
and blocks off the road by inspiring his followers with af- 
fections, which are all the more malignant the prouder these 
men are. These affections are unable to strengthen the wings 
of the virtues so as to soar aloft, but rather increase the 
weight of the vices so as to plunge them downwards, and the 
more heavily will the soul fall, the more it seemed to itself to 
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have been carried aloft. Hence, as the Magi did when warned 
from heaven,! whom the star had guided to adore the lowli- 
ness of the Lord, so we, too, ought to return to our country 
not along the way by which we came, but by another way, 
which the humble king has taught, and which the proud 
king, the adversary of the humble king, is unable to block off. 
For the heavens have proclaimed their glory to us also, in 
order that we may adore the lowly Christ, since their sound 
has gone forth into all the earth and their words to the ends 
of the world.? 

The way of death for us was through the sin of Adam. For 
‘through one man sin entered into the world and through sin, 
death, and thus death passed unto all men, in whom all have 
sinned.’? The devil is the mediator of this way, the one who 
persuades us to sin and hurls us headlong into death. For he 
himself also made use of his single death to bring about our 
double death. For by his godlessness he died in the spirit; 
certainly he did not die in the flesh. But he urges us on to 
godlessness, and as a consequence of this he brought it about 
that we deserved to come into the death of the flesh. We de- 
sired, then, the one thing by sinful persuasion; the other fol- 
lowed us by a just condemnation, and for this reason it was 
written: ‘God made no death, for He Himself was not the 
cause of death, but yet death was inflicted on the sinner as 
His most just retribution. As a judge inflicts punishment on 
the criminal, still the cause of the punishment is not the 
justice of the judge, but the just retribution of the crime. 
Whither the mediator of death, therefore, had caused us to be 
sent and did not come himself, that is to say, to the death of 
the flesh, there the Lord our God injected into us a healing 
remedy, of which that one [the devil] was unworthy in the 
hidden and mysterious decree of His divine and exalted 
justice. As death, therefore, came about through one man, 


1 Cf. Matt. 2.12. 
2 Cf. Ps. 18.2,5. 
3 Cf. Rom. 5.12. 
4 Wisd. 1.13. 
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so the resurrection of death should also come about through 
one man.® Because men avoided the death of the flesh, which 
they could not avoid, more than the death of the spirit, that 
is to say, they avoided the punishment more than the cause of 
their punishment (for men are not concerned, or are very 
little concerned about not sinning, but seek with all their 
power not to die, even though this is unattainable), the 
Mediator of life shows us how little we need fear death, 
which can no longer be avoided, owing to the condition of 
human nature, but how very much we should fear godlessness, 
which can be kept away from us through faith, and goes 
forth to meet us at the end to which we have come, but not 
along the road on which we have come, For we have come to 
death through sin, He through justice; and, therefore, while 
our death is the punishment for sin, His death was a victim 
of propitiation for sin. 


Chapter 13 


(16) Wherefore, since the spirit is to be preferred to the 
body, and the death of the spirit means that God has aban- 
doned it, but the death of the body that the spirit has aban- 
doned it; and since the punishment in the death of the body 
lies in this, that the spirit abandons the body unwillingly, 
because it has willingly abandoned God, so that the spirit 
must abandon the body, even though it is against its will, 
because by its will it has abandoned God; nor may it 
abandon the body when it wills, unless it inflicts some form 
of violence upon itself by which the body itself is destroyed: 
the spirit of the Mediator has shown how no punishment for 
sin brought Him to the death of the flesh, because He did not 
abandon it unwillingly, but because He willed, when He 
willed, and how He willed. For since He has been commingled 
into unity with the flesh by the Word of God, He, therefore, 


5 1 Cor. 15.21-22. 
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said: ‘I have the power to lay down my life, and I have the 
power to take it up again. No one takes it from me, but I 
therefore lay it down of myself, and again I take it up.’? And, 
as the Gospel declares, those who were present especially 
marveled at this, that after the lament in which He expressed 
the figure of sin,2 He immediately gave up His spirit. For 
those who were suspended on the cross were tortured by a 
lingering death. Consequently, the legs of the thieves were 
broken, in order that they might quickly die and be taken 
down from the cross before the Sabbath. But that He was 
found to be dead was a cause for amazement. And we read 
that Pilate also wondered at this, when the body of the Lord 
was asked of him for burial.3 

(17) Accordingly that deceiver, who was the mediator to 
death for man, falsely represents himself as the mediator to 
life, under the pretext of a cleansing through the sacred and 
sacrilegious rites, by which proud men are seduced; but being 
unable either to share in our death or to rise again from his 
own, he could indeed apply his own single death to our 
double death, but he certainly could not apply a single resur- 
rection, in which there would be both the mystery of our 
renewal and the type of that future awakening at the end of 
the world. He, therefore, who is the true mediator of life and 
is alive in the spirit, raised up His own flesh that was dead, 
and drove that one, who is dead in the spirit and the mediator 
of death, outside the spirits of those who believe in Him, so 
that he might no longer reign within them, but should direct 
his attack only from without, and yet never gain the victory. 

He also offered Himself to be tempted by him, the devil, 
so that by also overcoming his temptations, He might be our 
mediator not only by His help but also by His example. 
But when the devil, who at first tried by every entrance to 
creep into his inward parts, was expelled, and when after the 


1 Cf. John 10.18. 

2 The allusion here is to the words: ‘My God, my God why hast thou 
forsaken me?” 

3 Cf. Mark 15.48. 
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Baptism all his alluring temptations in the desert were ended, 
because he, who was dead in the spirit, did not force his way 
into Him who was alive in the spirit, being desirous of the 
death of man in any way at all, he set about effecting that 
death which he could, and was permitted to do so upon that 
mortal part which the living mediator had received from us. 
And where the devil could do something, there he met with 
defeat on every side, and whence he received the power to 
slay the Lord’s body outwardly, thence also the inward power, 
by which he held us fast, was put to death. For it came to 
pass that the chains of many sins in many deaths were 
broken by the one death of the One which no sin had pre- 
ceded, And, therefore, for our sake the Lord paid the tribute 
to death which was not due, in order that the death which 
was due might not injure us. For He was not stripped of the 
flesh by any obligation to any power whatsoever, but He 
stripped Himself, for He who could not die unless He willed 
doubtless died because He willed; and, therefore, He openly 
exposed the Principalities and the Powers, confidently triumph- 
ing over them in Himself.* 

For since He has offered the one wholly real sacrifice by His 
death, whatever fault there was, on account of which the 
Principalities and the Powers lawfully held us captive in order 
to make us atone for our guilt, He has washed away, abolished, 
and extinguished, and by His Resurrection He has predestined 
and called us to a new life, and justified those whom He 
called, and glorified those whom He justified.5 Thus the devil 
possessed man, as it were, by an absolute right; for by con- 
senting he had allowed himself to be seduced, while he, im- 
peded by no corruption of flesh and blood, ruled over man 
through that frailty of his mortal body, whereby he is exceed- 
ingly poor and feeble; and the devil was all the prouder, the 
richer and stronger he seemed by contrast with him who 


4 Cf. Col. 2.15. 
5 Cf. Rom. 8.30. 
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was, as it were, in rags and full of anxieties, and yet in that 
death itself of the flesh he lost man. 

For whither he impelled the sinner to fall, though he him- 
self did not follow, there by following he compelled the 
Redeemer to come down. Thus the Son of God has deigned to 
become our friend in the fellowship of death, while our 
enemy imagined himself to be better and greater than our- 
selves, since he could not suffer that kind of death. For our 
Redeemer says ‘Greater love than this no man has, that one 
lay down his life for his friends."6 And on this account the 
devil believed himself to be superior even to the Lord Him- 
self, inasmuch as the Lord yielded to him in His sufferings, 
for what is written in the Psalm is to be also understood of 
Him: “Thou hast made him a little less than the angels’;7 thus 
He Himself, the innocent One, would be put to death by the 
sinful one, acting against us by a just right, in order that He 
might overcome him by a more just right, and so might take 
captive the captivity that was brought about by sin, and 
liberate us from the captivity that was just on account of sin, 
by cancelling the handwriting of death and redeeming us who, 
though sinners, were to be justified through His just blood, 
that was unjustly poured out. 

(18) From that time even to the present day the devil mocks 
his own followers to whom he presents himself as a false 
mediator, just as though they were to be cleansed, or rather 
ensnared and drowned by his sacred rites. For he persuades 
these proud men very easily to ridicule and to despise the 
death of Christ, from which the more he himself is estranged, 
the holier and the more divine they believe him to be, But 
those who have remained with him are very few, since the 
nations acknowledge and with pious humility imbibe the price 
paid for them, and because of their confidence in it abandon 
their enemy, and run together to their Redeemer. For the 
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devil does not know how the most sublime wisdom of God 
makes use of him, both when he is laying snares and is en- 
raged, to bring about the salvation of His own faithful ones. 
For, it reaches mightily from the upper end, which is the 
beginning of the spiritual creature, to the lower end, which 
is the death of the flesh, and orders all things sweetly.® For 
Wisdom reaches everywhere by her purity and nothing defiled 
comes into her.!® But for the devil, who is not subject to the 
death of the flesh and on this account has become inordinately 
proud, another kind of death is prepared in the eternal fire 
of hell, by which not only the spirits with earthly bodies, but 
also those with aerial bodies can be tortured. 

These proud men, however, in whose eyes Christ has de- 
graded Himself because He died, wherein He bought us with 
so great a price,!! both bring back the former death and men 
to the wretched condition of nature, which is derived from the 
first sin, and will be cast into that eternal death together with 
the devil. And, therefore, they preferred the devil to Christ, 
because he cast them into that former death, into which he 
himself did not fall because his nature is different and into 
which Christ descended on account of His great mercy towards 
them. Nevertheless, they have no hesitation in regarding them- 
selves as better than the demons and unceasingly abuse and 
denounce them with all kinds of maledictions, though, as they 
must surely be aware, these demons are not subject to the 
sufferings of such a death. Neither do they wish to consider 
how this could have been brought about, namely, that the 
Word of God, while remaining in Himself and being wholly 
unchangeable in Himself, could undergo some of the sufferings 
of a lower nature by assuming a lower nature which the 
impure demon could not endure because he does not have 
an earthly body. Thus, although they themselves may be better 
than the demons, yet because they bear a body of flesh, they 


9 Cf. Wisd. 8.1. 
10 Cf. Wisd. 7.24-25. 
11 Cf. 1 Cor. 6.20. 
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can die in such a way as the demons cannot die who do not 
bear such a body. 


Chapter 14 


(19) And while they presume much on their own sacrificial 
victims, they do not realize that they are immolating them to 
deceitful and proud spirits, or if they are already aware of 
this, then, they imagine that the friendship of these treacherous 
and invidious spirits procures some advantage for them- 
selves, whose purpose in all their activity is nothing else than 
to hinder our return. They do not grasp the fact that not 
even the proudest spirits themselves could rejoice in the honors 
of sacrifices, if a true sacrifice were not due to the one true 
God, in whose name they desire to be worshiped, nor that 
it could be rightly offered unless by a holy and a just priest, 
nor unless what is offered be received from them for whom 
it is offered, and that it be without imperfection, so that it 
can be offered for the cleansing of the imperfect. Assuredly 
all desire this who wish that sacrifice be offered to God for 
themselves. 

Who, then, is so just and so holy a priest as the only Son 
of God, who had no need of a sacrifice for the washing away 
of His own sins,! neither original sins nor those which are 
added from human life? And what could be so fittingly chosen 
by men to be offered for them as human flesh? And what so 
suitable for this immolation as mortal flesh? And what so 
clean for cleansing the vices of mortals as the flesh born in 
the womb without the contagion of carnal concupisence, and 
coming from a virginal womb? And what could be so ac- 
ceptably offered and received, as the flesh of our sacrifice, made 
the body of our priest? Four things are to be considered in 
every sacrifice: by whom it is offered, to whom it is offered, 
what is offered, and for whom it is offered. Therefore, the 
same one and true Mediator Himself reconciled us with 


1 Cf. Heb. 7.27. 
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God by the sacrifice of peace, in order that we might remain 
one with Him to whom it was offered, in order to make those 
for whom it was offered one in Himself, and in order that He 
Himself might be both the One who offered, and the One 
who was offered. 


Chapter 15 


(20) There are certain ones, however, who think them- 
selves capable by their own strength of being purified, so as 
to see God and to inhere in God, whose very pride defiles them 
above all others. For there is no vice which the divine law 
resists more, and over which that most proud spirit, the medi- 
ator to things below and the obstacle to things above, receives 
a greater power of domination: unless one either avoids the 
secret snares he is laying by going along a different way, or if 
he is openly raging through a sinful people, which is in- 
terpreted Amalec,1 and by his opposition denies the passage 
to the land of promise, he be overcome by the cross of Christ, 
which was prefigured by the extended hands of Moses.? For 
they promise a purification of themselves by their own power, 
because some of them have been able to penetrate with their 
mind’s eye beyond all created things and to touch, though it 
be ever so small a part, the light of the unchangeable truth, 
while many Christians, as they mockingly assert, who live in 
the meantime by faith alone, have not yet been able to do so. 
But what does it profit one who is proud and is, therefore, 
ashamed to ascend the wood,’ to perceive from afar his native 
land across the sea? Or what harm is it for a humble man if 
he cannot see it from so great a distance, but yet is coming to 
it on the wood, by which the other does not deign to be 
carried? 


1 Cf. Exod. 17.16. 

2 CE. Exod. 17.8-16. 

3 In ancient Christian iconography the Church was often symbolized by 
a wooden ship. 


BOOK FOUR 157 
Chapter 16 


(21) These men also rebuke us for believing in the resur- 
rection of the flesh, and would rather have us believe in them 
even in questions of this nature, just as though they should, 
therefore, be consulted about the transformation of change- 
able things, or the orderly succession of the ages, because they 
have been able to grasp the sublime and unchangeable sub- 
stance through those things which have been made. For, be- 
cause they dispute most correctly and persuade us by the most 
convincing arguments that all things in time are made accord- 
ing to external exemplars, are they then able to look into the 
exemplars themselves, or to find out from them how many 
kinds of animals there are, what are the seeds of each one in 
the beginning, what is the process of their development, what 
numbers are counted for their conceptions, births, ages, and 
deaths, what motions regulate them in desiring those things 
which are in accordance with their nature, and in rejecting 
those that are harmful to it? Have they not sought for in- 
formation about all of these things, not from that unchange- 
able wisdom, but from the history of the times and places, 
and have believed in the things that have been learned and 
committed to writing by others? 

It is still less to be wondered at, that it has been utterly 
impossible for them to discover the succession of the more 
lengthened ages, and to ascertain any goal for that stream of 
time, along which the human race is sailing as on a river, and 
the passing thence of each one to his own proper destiny. For 
the historians could not write about such things in the far- 
distant future which no one has experienced and related. Nor 
have these philosophers, who are better than others in their 
understanding of those sublime and eternal exemplars, gazed 
upon them; otherwise they would not, like historians, be in- 
vestigating whatever past events of this same kind that they 
could, but would rather have a foreknowledge even of future 
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events (those who are able to do so are called soothsayers by 
them, but prophets by us). 


Chapter 17 


(22) And yet the name of prophets is not wholly foreign 
to their literature. But it is extremely important whether 
future events are conjectured from the results of past ex- 
perience, as physicians by their foresight have also put many 
things in writing that they themselves have noted from experi- 
ence, or again as farmers or even sailors foretell many things 
(for if such predictions are made a long time before, they are 
regarded as divinations); or whether the future things have 
already started to come to us, and when they are seen coming, 
they are announced in accordance with the watchers’ keenness 
of vision (when the aerial powers do these things, they are 
believed to divine), just as though a person on a mountain- 
top were to see someone coming at a great distance, and were 
also to announce it beforehand to the people dwelling in a 
plain nearby; or whether they are announced beforehand 
either to certain men or are heard by them and again passed 
on to other men by means of the holy angels, to whom He has 
made them known through His Word and His Wisdom, where- 
in future things and past things stand immovable; or whether 
the minds of certain men themselves are raised to so lofty a 
height by the Holy Spirit, as to perceive the immovable causes 
of future things, not through the angels but as they are in 
themselves, in the very highest pinnacle of the universe. For 
the aerial powers also hear these things, whether they are made 
known by the angels or by men, and they hear as much as He, 
to whom all things are subject, judges to be necessary. Many 
things, too, are foretold by a kind of instinct and interior im- 
pulse on the part of those unaware that they are doing so, 
just as Caiphas did not know what he said, but being the high 
priest prophesied.1 
1 CÊ. John 11.51. 
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(23) Therefore, we should not consult the philosophers, or 
those men about the succession of the ages and the resurrection 
of the dead, who have understood, insofar as they could, the 
eternity of the Creator, in whom we live, move, and have our 
being.? For, knowing God through the things that were made, 
they have not glorified Him as God, nor given thanks, but 
professing themselves to be wise have become fools.? And since 
they were incapable of keeping the eye of the mind fixed so 
steadily on the eternity of the spiritual and unchangeable 
nature, as to see the revolutions of the ages in the wisdom 
itself of the Creator and Ruler of the universe, which already 
were and always were there, while here they were in the future 
so that as yet they were not; and to see there, the changes for 
the better not only of the souls but also of the human bodies, 
even to the perfection of both, in their own proper measure. 
Since they were, I repeat, incapable of seeing these things 
there, they were not even deemed worthy of having these 
things announced to them by the holy angels, whether ex- 
ternally through the senses of the body, or by interior revela- 
tions made known in the spirit, as these were manifested to 
our Fathers, who were endowed with true piety, and who in 
turn made these predictions known, and confirmed their 
prophecies either by present signs or by events close at hand, 
which turned out just as they predicted, and thereby earned 
authority to be believed with regard to the things of the dis- 
tant future, up to the very end of the world. 

But even if the proud and deceitful spirits of the air are 
found to have uttered things through their own soothsayers 
about the society and the city of the saints, about the true 
Mediator, which they had heard from the holy prophets or 
angels, they did so for this purpose, that they might win over 
even the faithful friends of God, if they could, to their own 
falsehoods by means of these alien truths. But God acted thus 
through those who did not know, in order that the truth might 


2 CË. Acts 17,28. 
3 Cf. Rom. 1.20-22. 
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resound in every place, as a help to the faithful, and as a wit- 
ness against the godless, 


Chapter 18 


(24) Since we were, therefore, incapable of grasping eternal 
things, and the stains of sin, contracted by our love of earthly 
things and implanted in us, as it were, from the root of our 
mortality, pressed heavily upon us; it was necessary for us to 
be cleansed. But we could not be cleansed so as to be tempered 
with eternal things, except by means of the temporal things 
with which we had already been tempered and held fast. For 
there is an immense distance between health and disease, and 
unless the healing process, through all the intermediate stages, 
is adapted to the disease, it does not lead to perfect health. 
Temporal things that are useless deceive the sick; temporal 
things that are useful lend support to those who need to be 
healed, and lead those already healed to eternal things. 

But just as the rational mind when cleansed owes contem- 
plation to eternal things, so that which needs to be cleansed 
owes faith to temporal things. A certain one of those who 
were formerly regarded as wise men by the Greeks has said: 
‘As eternity is to that which has a beginning, so truth is to 
faith.’ And he has indeed spoken truly, for what we call 
temporal, he has described as that which has a beginning. And 
to this class we also belong, not only according to the body, 
but also according to the mutability of the soul. For that is 
not properly called eternal which is changed in some part. In- 
sofar, therefore, as we are changeable, insofar is the distance 
between us and eternity. 

But eternal life is promised to us by means of the truth, and 
once again our faith is just as far away from the clear knowl- 
edge of the truth as mortality is from eternity. Hence, we 
now practice faith in the things that were done in time for 
our sake, and by it we are cleansed, in order that when we have 
come to sight, as the truth follows the faith, so may eternity 
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follow mortality. Wherefore, our faith will become truth when 
we shall arrive at that which is promised us who believe, but 
that which is promised to us is eternal life. For the Truth has 
said—not that future truth, such as our faith is to become, 
but the Truth that is always, because in it is eternity—that 
Truth, therefore, has said: ‘Now this is eternal life, that they 
may know thee, the only true God, and him whom thou hast 
sent, Jesus Christ.’ When our faith by seeing shall be trans- 
formed into truth, then eternity shall hold fast to our own 
mortality that has then been changed. And until this shall 
come to pass, and in order that it may come to pass—because 
we adapt the faith of our belief to the things which have a 
beginning, just as we hope for the truth of contemplation in 
eternal things, in order that the faith of our mortal life may 
not strike a discordant note with the truth of eternal life—the 
Truth itself, co-eternal with the Father, took a beginning from 
the earth, when the Son of God so came that He might be- 
come the Son of Man, and that He might take to Himself our 
faith, and lead us to His own truth, who so assumed our 
mortality as not to lose His own eternity. For as eternity is to 
that which has a beginning so truth is to faith. 

We had to be cleansed, therefore, in order that we might 
come to the beginning [of that life] which would last forever, 
so that there would not be one beginning for us in faith and 
another in truth. Nor would we be able to pass from the 
condition of having a beginning to eternal things, if He who 
is eternal had not brought us over to His own eternity by 
becoming one with us through our own beginning. Hence, 
our faith has now followed Him, in some measure, to that 
place to which He has ascended, for we believe that He was 
born, died, rose again, and was taken up. 

Of these four things, we are aware of the first two in our- 
selves, for we know that men are born and die, but we rightly 
hope that the remaining two, that is, to be risen again and to 
be taken up, will be ours in the future, because we believe 

1 John 17.3. 
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that they have been accomplished in Him. Therefore, be- 
cause in Him that which also had a beginning has passed over 
into eternity, so ours will also pass over when faith has arrived 
at the truth. For in order that they who already believe may 
persevere in the word of truth, and be led thence to the truth, 
and from this to eternity where they will be freed from death, 
He speaks as follows: ‘If you abide in my word, you will be my 
disciples indeed.’ And as though they had asked: ‘With what 
fruit?” He went on to say: ‘And you shall know the truth.’ And 
again as though they had said: ‘Of what use is the truth to 
mortal men?’ He declares: “The truth shall make you free.’ 
From what, unless from death, from corruption, from change- 
ableness? For the truth indeed remains immortal, incorrupt, 
unchangeable. But true immortality, true incorruptibility, true 
unchangeableness is eternity itself. 


Chapter 19 


(25) Behold the purpose for which the Son of God has been 
sent, or rather behold what it means for the Son of God to be 
sent. Whatever things have been done in time for the sake of 
producing the faith, whereby we are cleansed for the contem- 
plation of the truth, in things that had a beginning, have been 
brought forth from eternity and are referred back to eternity, 
and have been either testimonies of this mission or are the 
mission itself of the Son of God. 

But some witnesses have foretold that He was to come, 
others have testified that He has come. For it was fitting that 
He who had become a creature—He through whom every 
creature was made—should have every creature as a witness. 
For, unless One were singled out among the many who were 
sent, One would not be retained after many were rejected. And 
unless these witnesses were such as would seem great to little 
ones, they would not believe that He, who was sent as a little 
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one to little ones, would be great enough to make them great. 
For the heavens and the earth, and everything that is in them, 
are incomparably greater works of the Son of God, because 
all things were made through Him, than the signs and wonders 
which broke forth in testimony of Him. But yet men trembled 
at those little things as though they were great things, in order 
that the little ones might believe that these great things were 
made through Him. 

(26) Therefore, ‘when the fullness of time came God sent 
his Son, made of a woman, made under the Law,” so very 
lowly that He was ‘made,’ and, therefore, sent in this way that 
He was ‘made.’ If then the greater sends the less, we also con- 
fess that He was made less: and He is less insofar as He was 
made, and He was made insofar as He was sent. For ‘God sent 
his Son, made of a woman,’ but yet because all things were 
made through Him, we confess that He is equal to Him who 
sent Him, not only before He was made and sent, but before 
anything at all was, He, of whom we say that He was sent 
and is less. 

How, then, before this fullness of time, in which it was 
fitting for Him to be sent, could He be seen by the Fathers 
before He was sent, when certain angelical visions were shown 
to them, if He could not be seen as He is, equal to the Father, 
even after He had already been sent? For why does He say to 
Philip, by whom he was certainly seen as well as by all the 
rest, and by those very men who crucified Him in the flesh: 
‘Have I been so long a time with you, and you have not 
known me? Philip, he who sees me sees also the Father,’ un- 
less because He was seen and He was not seen? He was seen 
as the One who had been made and sent; He was not seen as 
the One through whom all things were made. Or why does He 
also speak as follows: ‘He who has my commandments and 
keeps them, he it is who loves me. And he who loves me will 
be loved by my Father, and I will love him and manifest my- 
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self to him,’? when he had already been shown before the eyes 
of men, unless because He offered the flesh, which the Word 
was made in the fullness of time, to be accepted by our faith, 
but reserved the Word itself, through which all things were 
made, in order that the mind, cleansed by faith, might con- 
template it in eternity? 


Chapter 20 


(27) But if the Son is said to have been sent by the Father 
in this sense, that this one is the Father and that one is the 
Son, such a manner of expressing it does not at all prevent us 
from believing that the Son is equal, consubstantial, and co- 
eternal with the Father, and yet that the Son has been sent by 
the Father. Not as though the one is greater and the other less, 
but because the one is the Father, the other is the Son, the one 
is the begetter, the other is the begotten, the one is He, from 
whom the one who is sent has His being, the other is He, 
who has His being from the one who sends. For the Son is 
from the Father, not the Father from the Son. Accordingly, it 
can now be understood that the Son has not only been sent, 
therefore, because the Word was made flesh, but that He was 
sent, therefore, in order that the Word might be made flesh, 
and might fulfill through His bodily presence those things 
which were written. That is to say, that the Word is not only 
to be understood as the man sent, but also that the Word was 
sent in order to become man. For He was sent not in respect 
to any unlikeness either in power or substance or of anything 
in Him which is not equal to the Father, but in respect to this, 
that the Son is of the Father, not the Father of the Son. 

For the Word of the Father is the Son, which is also called 
His Wisdom. What is, therefore, remarkable about Him being 
sent, not because He is unequal to the Father, but because He 
is ‘a certain pure emanation of the glory of the almighty God’? 
But there, that which emanates and that from which it em- 
“2 John 14.9,21. 
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anates are of one and the same substance. For it does not issue 
as water from an opening in the ground or a rock, but as 
light from light. For when it was said: ‘she is the brightness 
of eternal light,’ what else was said, than that it is the light 
of eternal light? For what is the brightness of light if not light 
itself? And consequently, it is co-eternal with the light of which 
it is the light. But he preferred to say ‘the brightness of light’ 
rather than ‘the light of light,’ lest that which issues might be 
regarded as darker than that from which it issues. For when 
one hears that the brightness is the light itself, it is easier to 
believe that the brightness shines by means of the light, than 
that the light shines less. But because there was no need to 
be on our guard, lest that light which begot the other be con- 
sidered less (for no heretic has ever dared to assert this, nor 
is it to be believed that anyone will dare to do so), Scripture 
has anticipated that thought, whereby the light that issues 
might seem to be darker than that from which it issues, and 
has prevented any such conjecture by saying that it is ‘the 
brightness of that light, that is, of that eternal light, and 
thus shows that it is equal. For if it is less, it is its darkness, 
not its brightness. But if it is greater, it does not issue from it, 
for it could not surpass that from which it was begotten. Since, 
then, it issues from it, it is not greater, and again since it is 
not its obscurity but its brightness, it is not less; therefore, it 
is equal. 

Nor ought we to be troubled at hearing it referred to as 
‘a certain emanation of the glory of the almighty God,’ just 
as though it were not omnipotent, but an emanation of the 
Omnipotent One. For soon after it was said of it: ‘And being 
but one, she can do all things.’! But who is omnipotent, if not 
He who can do all things? Therefore, it is sent by Him from 
whom it emanates, For thus is it sought after by him who 
loved and desired her: ‘Send her forth from thy holy heaven,’ 
he said, ‘and send her from the throne of thy majesty, that 
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she may be with me, and may labor with me’;? that is, teach 
me to labor that I may not labor. For her labors are the virtues. 
But she is sent in one way that she may be with man; in 
another way that she may be man. For ‘she conveys herself into 
holy souls, and makes the friends of God and the prophets,’ 
as she also fills the holy angels, and works through them 
everything that is suitable for such ministries. 

But when the fullness of time came, she was sent not to fill 
angels, nor to be an angel, except insofar as she announced 
the Father’s plan which was also her own; nor to be with men 
and in men, for this too had been done before, both in the 
Fathers and in the prophets, but that the Word itself might 
become flesh; that is, that it might become man, This future 
mystery, when revealed, would likewise be the salvation of 
those wise and saintly men, who had been born of women 
before He Himself was born of the Virgin, and since it has 
been accomplished and preached, it is the salvation of all who 
believe, hope, and love. For this is ‘the great mystery of 
godliness, which was manifested in the flesh, was justified in 
the spirit, appeared to angels, was preached to the gentiles, 
was believed in the world, was taken up in glory.”4 

(28) The Word of God, therefore, is sent by Him of whom 
it is the Word. It is sent by Him of whom it was born. He 
sends who begot; that is sent which was begotten. And then 
the Word of God is sent to each one, when it is known and 
perceived, insofar as the rational soul is capable of knowing 
and perceiving it, either when it is advancing towards God 
or has already been perfected in God. The Son is not said to be 
sent, therefore, because He was born of the Father, but either 
because the Word made flesh has appeared in this world, and 
for this reason He says: ‘I came forth from the Father, and 
have come into this world,” or because He is apprehended in 
time by the mind of each man, as it was said: ‘Send her, that 


2 Wisd. 9.10. 

3 Cf. Wisd. 7.27. 

4 Cf. 1 Tim. 3.16. 
5 Cf. John 16.28. 


BOOK FOUR 167 


she may be with me, and may labor with me.’ What, therefore, 
has been born of the Eternal One is eternal, for ‘she is the 
brightness of eternal light,’ but what is sent in time is appre- 
hended by each one. 

But when the Son of God was manifested in the flesh, He 
was sent into this world, in the fullness of time, made of a 
woman. ‘For because in God’s wisdom the world could not 
know God by wisdom,’ since ‘the light shines in the darkness 
and the darkness grasped it not,’ it ‘pleased God, by the 
foolishness of our preaching, to save those who believe,’® in 
order that the Word might become flesh and dwell among us. 
But when He was come forth in time and is grasped by the 
mind of each one, He is truly said to be sent, but not into 
this world, for He does not appear in a sensible way, that is, 
He does not present Himself to the bodily senses. For, when 
there is question of something eternal, which we grasp with 
our mind insofar as we can, we are not in this world; and the 
spirits of all the just, even of those still living in the flesh, 
are not in this world insofar as they taste of divine things. But 
when the Father is apprehended in time by anyone, it is not 
said that He was sent, for there is no one of whom He is, or 
from whom He proceeds. For Wisdom declares: ‘I came out 
of the mouth of the Most High,” and it is said of the Holy 
Spirit: ‘He proceeds from the Father,’§ but the Father is from 
no one. 

(29) As the Father, therefore, begot and the Son was be- 
gotten, so the Father sent and the Son was sent. But as He 
who begot and He who was begotten are one, so He who sent 
and He who was sent are one, because the Father and the Son 
are one.® So, too, the Holy Spirit is one with them, because 
these three are one. For as to be born is for the Son to be from 
the Father, so to be sent is to know that the Son is from Him. 
And as for the Holy Spirit to be the gift of God is to proceed 


6 Cf, 1 Cor. 1.21. 
7 Eccles, 24.5. 
8 John 15.26. 
9 John 10.30. 
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from the Father, so to be sent is to know that He proceeds 
from Him. Neither can we affirm that the Holy Spirit does 
not proceed from the Son, for it is not without reason that 
the one and the same Spirit is called the Spirit of the Father 
and the Son. Nor do I at least see what other meaning He 
wanted to convey when He breathed on the face of His dis- 
ciples and said: ‘Receive the Holy Spirit.1° For that bodily 
breathing, which came from the body and caused the sensation 
of bodily touch, was not the substance of the Holy Spirit, but 
rather the manifestation through an appropriate symbol, 
that the Holy Spirit proceeds not only from the Father but 
also from the Son. For has even the most demented of men 
asserted that there was one Holy Spirit, whom He gave when 
He breathed on them, and another Holy Spirit, whom He 
sent after the Ascension? For the Spirit of God is one, the 
Spirit of the Father and the Son, the Holy Spirit who works 
all things in all." 

But that He was given twice was certainly a most significant 
dispensation, and we shall discuss it in its proper place, inso- 
far as the Lord shall grant. What the Lord, therefore, said: 
‘whom I will send you from the Father,’!? shows that He 
is the Spirit of both the Father and the Son, for when He had 
also said: ‘whom the Father will send,’ He added, ‘in my 
name.’!3 He did not, however, say ‘whom the Father will send 
from me,’ as He had said: ‘whom I will send you from the 
Father’; thus He clearly showed that the Father is the principle 
of the whole divinity, or to speak more precisely, of the whole 
Godhead. He, therefore, who proceeds from the Father and 
the Son, is referred back to Him of whom the Son was born. 

And how are the words of the Evangelist to be understood: 
‘The Spirit had not yet been given, since Jesus had not yet 
been glorified,’!4 if not in the sense that, after the glorification 
10 John 20.22. 

11 1 Cor. 12.6. 
12 John 15.26. 


13 John 14.26. 
14 John 7.39. 


BOOK FOUR 169 


of Christ, there would certainly be a giving or sending of the 
Holy Spirit of such a kind as there had never been before? For 
it is not said that there was no giving at all before this, but 
only no giving of such a kind. If the Holy Spirit had not been 
given previously, by whom had the prophets been filled so 
that they were able to speak? The Scripture states plainly 
and testifies in many places that they spoke by the Holy Spirit, 
as when it was said of John the Baptist: ‘He shall be filled with 
the Holy Spirit even from his mother’s womb’; and his father 
Zachary is found filled with the Holy Spirit so as to speak such 
things about Him; and Mary was filled with the Holy Spirit 
so as to proclaim such things about the Lord whom she carried 
in her womb; and Simeon and Anna were filled with the 
Holy Spirit so as to recognize the greatness of the little Christ.16 

How, therefore, had the Spirit not yet been given, since 
Jesus had not yet been glorified, unless in the sense that this 
giving or bestowal or sending of the Holy Spirit when it 
actually took place would have a uniqueness all its own, and 
such as there had never been before? For nowhere do we 
read that men spoke in tongues which they did not know 
when the Holy Spirit came upon them, such as happened 
when it was necessary to manifest His coming by sensible 
signs. This was to show that the whole world, and all the 
nations made up of various tongues, should believe in Christ 
through the gift of the Holy Spirit, and to fulfill what is sung 
in the Psalm: ‘There are no speeches nor languages, where 
their voices are not heard; their sound has gone forth into 
all the earth, and their words unto the ends of the world.’17 


Chapter 21 


(30) Man was united to, and in some way, commingled with, 
the Word of God into the unity of the person, when the full- 
ness of time having come, the Son of God, made of a woman, 
15 Cf. Luke 1.15, 41-79, 


16 Cf. Luke 2.25-38. 
17 Cf. Ps. 18.4-5. 
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was sent into this world, in order that He might also be the 
Son of Man on account of the sons of men. An angelic nature 
could prefigure this person beforehand, so as to give advance 
notice of Him, but it could not take possession of Him so 
as to be that person Himself. But as regards the sensible 
manifestation of the Holy Spirit, whether in the form of a 
dove,! or the tongues of fire,2 when a creature, made subject 
and submissive, revealed by its transitory movements and 
forms, that His substance is co-eternal with and also unchange- 
able as that of the Father and the Son, while it was not joined 
in the unity of the person as was the flesh which the Word 
was made—I do not dare to assert that no such thing had 
not been done at some previous time. 

But I do assert with absolute confidence that the Father, 
the Son, and the Holy Spirit, being of one and the same sub- 
stance, God the Creator, the omnipotent Trinity, work to- 
gether inseparably. But this cannot be represented inseparably 
by a creature that is quite dissimilar, and especially one that 
is corporeal. Thus the Father, the Son, and the Holy Spirit 
cannot be named by our voices, which certainly utter a cor- 
poreal sound, except by giving to each one its own proper 
interval of time, which is clearly marked off from that of the 
others, according to the space of time which the syllables of 
each word occupy. 

For in their own substance, by which they are, the three 
are one, the Father, the Son, and the Holy Spirit, the very 
same without any temporal movement, above every created 
thing, without intervals of time and place; and together they 
are one and the same from eternity to eternity, as it were, 
eternity itself, which is not without truth and charity. But 
the Father, the Son, and the Holy Spirit have been separated 
in my words, nor could they be spoken simultaneously, and 
each one separately occupies its own space in the visible 
letters. And just as when I mention my memory, my under- 


1 Cf. Matt. 3.16. 
2 Cf. Acts 2.3. 
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standing, and my will each name refers indeed to a specific 
thing, but yet each one has been produced by all three, for 
none of these three names can be expressed without my 
memory, my understanding, and my will working together, so 
the whole Trinity together produced the voice of the Father, 
the flesh of the Son, and the dove of the Holy Spirit, although 
each is referred to one particular person. By means of this 
comparison we can perceive to some extent how the Trinity, 
inseparable in itself, can be manifested separately through the 
form of a visible creature, and also that the working of the 
Trinity is also inseparable in each of these things, which are 
said to pertain properly to the manifesting of the Father, or 
the Son, or the Holy Spirit. 

(31) If, then, I am asked how either the voices or the 
sensible forms and figures were produced before the Incarna- 
tion of the Word of God, which they prefigured as something 
to come, I answer that God wrought them by means of His 
angels, and this is also sufficiently shown, insofar as I can 
judge, by the testimonies of the Sacred Scriptures. But if it is 
asked how the Incarnation itself was brought about, I reply 
that the Word of God itself was made flesh, that is, was made 
man. It was not, however, turned or changed into that which 
was made, but made indeed in such a way that there would 
be in it not only the Word of God and the flesh of man, but 
also the soul of a rational man; and this whole is called God 
on account of God, and man on account of man. And if this 
is difficult to understand, then the mind must be cleansed by 
faith, by abstaining more and more from sin, by doing good, 
and by praying with the sighs of holy desires, in order that by 
making progress, through the help of God, it may both under- 
stand and love. 

But if I am indeed asked in what way the voice of the 
Father was produced, or the bodily figure through which the 
Holy Spirit was manifested after the Incarnation of the Word, 
I do not doubt that they were brought about by means of a 
creature; but whether it was only a material and sensible 
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creature, or whether a rational or intellectual spirit was also 
used (for that is how some like to refer to what the Greeks 
call noerón), not indeed so as to become one person (for 
who has ever maintained that whatever creature it was, by 
which the voice of the Father sounded, is in such sense God 
the Father, or whatever creature it was, through which the 
Holy Spirit was manifested in the form of a dove or in the 
tongues of fire, is the Holy Spirit in such sense, as the Son is 
that man who was made of the Virgin?), but only to carry out 
the ministry of making something known, as God judged it 
necessary, or whether something else has to be understood, is 
difficult to ascertain, nor should we make any rash affirmations 
concerning it. 

Nevertheless, I do not see how these things could have been 
done without a rational or intellectual creature. But this is 
not yet the place to explain, as God shall give us the strength, 
why I think so. For we must first discuss and refute the here- 
tics’ arguments which they bring forward, not from the divine 
books, but from their own reasons, and they believe that by 
means of them they will be able to compel us by force to 
understand the testimonies of the Scriptures, which refer to 
the Father, the Son, and the Holy Spirit in such a way as 
they themselves will. 

(32) But it has been now sufficiently shown, insofar as I 
can judge, ihat the Son is not, therefore, less because He was 
sent by the Father, nor is the Holy Spirit, therefore, less be- 
cause the Father and the Son sent Him. For these testimonies 
are to be understood as being put in the Scriptures, either 
for the sake of the visible creature, or rather for the sake of 
making known the principle of origin in the Trinity, and 
not on account of any inequality, difference, or dissimilarity 
in substance. For, even if God the Father had also willed to 
appear visibly through a creature subject to Him, it would 
still be the height of folly to speak of Him as having been sent 
either by the Son whom He begot, or by the Holy Spirit who 
proceeds from Him. 
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Let this, then, be the limit of the present book, From now 
on, and throughout the rest of our discussion, we shall see, 
with the help of God, what kind of cunning arguments are 
used by the heretics, and how they are to be refuted. 


BOOK FIVE 
Chapter I 


ROM NOW ON I BEGIN to speak of subjects, which are 
altogether above the power of any man, or at least of 
myself, to express in words as they are conceived in 
the mind; even our thinking itself, when we reflect on God the 
Trinity, is conscious of the distance between itself and Him of 
whom it is thinking; it is unable to comprehend Him as He is, 
but He is seen, as it is written, even by such a great man as Paul 
the Apostle ‘through a mirror, and in an enigma.’! Therefore, 
I will first call upon the Lord our God Himself, whom we 
ought always to have in our thoughts, of whom we can never 
worthily think, to whom blessing and praise are always to be 
rendered,? to declare whom no language suffices, for help in 
the understanding and explaining of my theme, and I beg 
His pardon wherever I go astray. For I am mindful, not only of 
my will, but also of my weakness, I also ask the readers of this 
book to forgive me, where they may notice that I could not 
say what I wanted to say, either because they themselves have 
a better grasp of the subject, or else fail to understand it on 
account of the obscurity of my language; just as I, on my 
part, forgive them where they do not understand on account 
of their own slowness. 

(2) This mutual forbearance will be easier for us, if we 
know, or at least believe and maintain with unshakable faith, 


1 Cf. I Cor. 13.12. 
2 Cf. Ps. $3.1-2. 
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that whatever is said about a nature invisible, unchangeable, 
with the highest kind of life and sufficient to itself, ought not to 
be judged by the ordinary standard of visible, changeable, 
mortal, or dependent things. We are conscious of our own in- 
sufficiency when we strive to comprehend even those things 
which come within the range of our bodily senses or which form 
the reality of our inner man. In spite of this, we are not lacking 
in reverence if we yearn with sincere piety for the divine and 
ineffable things that are above us; such piety is not puffed up 
with reliance on its own strength, but is inflamed by the grace 
of the Creator and Savior Himself. 

For with what understanding does man grasp God, who 
does not yet grasp his own understanding itself, whereby he 
desires to grasp Him? And if he already grasps this, let him 
carefully note that there is nothing in his own nature better 
than his own reasoning, and see whether he sees in it any 
outlines of forms, or the beauties of colors, or the greatness 
of space, or the distance of parts, or the extension of size, or 
the movements through intervals of place, or any such things. 
Of course, we find none of these things in that, than which 
there is nothing better in our nature, that is, in our mind, 
by which we apprehend wisdom insofar as we are capable. 
Therefore, that which we do not find in the best part of 
ourselves, we should not look for in that which is far better 
than the best part of ourselves. Accordingly, let us think of 
God, if we are able, and insofar as we are able, in the follow- 
ing way: as good without quality, as great without quantity, 
as the Creator who lacks nothing, who rules but from no posi- 
tion, and who contains all things without an external form, as 
being whole everywhere without limitation of space, as eternal 
without time, as making mutable things without any change 
in Himself, and as a Being without passion. Whoever so thinks 
of God, even though he does not yet discover all that can be 
known about Him, nevertheless, by his pious frame of mind 
avoids, as far as possible, the danger of thinking anything 
about Him which He is not. 
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(3) But God is without doubt a substance, or perhaps 
essence would be a better term, which the Greeks call ousia. 
For just as wisdom is so called from being wise, and knowl- 
edge is so called from knowing, so essence is so called from 
being [esse]. And who possesses being in a higher degree than 
He, who said to His servant Moses: ‘I am who am,’ and ‘He 
who is, has sent me to you.’ But all other things that are 
called essences or substances are susceptible of accidents, by 
which a change, whether great or small, is brought about in 
them. But there can be no accidents of this kind in God. 
Therefore, only the essence of God, or the essence which God 
is, is unchangeable. Being is in the highest and truest sense 
of the term proper to Him from whom being derives its 
name. For what undergoes a change does not retain its own 
being, and what is subject to change, even though it may not 
actually be changed, can still lose the being which it had. And, 
therefore, only that which is not only not changed, but cannot 
undergo any change at all, can be called being in the truest 
sense without any scruple. 


Chapter 3 


(4) Wherefore, let us proceed to answer the enemies of our 
faith, even in regard to the realities which cannot be explained 
in language as they are comprehended in our thoughts, and 
which are not comprehended in our thoughts as they really are. 
Among the many objections which the Arians are wont to raise 
against the Catholic faith, they seem to attach a particular 
importance to the following very cunning argument. They 
say what is said or thought of God is predicated of Him not 
according to the accidents, but according to the substance. 
Consequently, to be unbegotten pertains to the substance of 
“T CÊ Exod. 3.14. 
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the Father and to be begotten to the substance of the Son. 
Now to be unbegotten and to be begotten are two different 
things, and hence there is a difference in substance between 
the Father and the Son. 

To this we answer: If whatever is said about God is said 
of His substance, then the words: ‘I and the Father are one,”! 
likewise apply to His substance. Therefore, the Father and 
the Son are of one substance. Or if the substance is not meant 
by these words, then something is said of God which does 
not refer to His substance, and consequently we are not forced 
to understand unbegotten and begotten as referring to the 
substance. 

Furthermore, it was said of the Son: ‘He thought it not 
robbery to be equal to God.’? We ask, in what respect is He 
equal? For if He is not said to be equal according to the sub- 
stance, then they admit that not everything said of God is 
predicated of His substance, and let them further admit that 
unbegotten and begotten are not spoken of in reference to the 
substance. But if they will not concede this, because they want 
everything said about God to be understood of His substance, 
then insofar as the substance is concerned, the Son is equal 
to the Father. 


Chapter 4 


(5) The term accident is usually applied only to that which 
can be lost through some kind of a change in the thing to 
which it belongs. For even though certain things are said to 
be inseparable accidents, which in Greek are called akorista, 
as the blackness of color in a raven’s feather, yet it loses that 
color, not indeed as long as it is a feather, but because it is 
not always a feather. Wherefore, the material itself is change- 
able, and when that animal or that feather ceases to be, and 


1 John 10.30. 
2 CE. Phil. 2.6. 


BOOK FIVE 179 


the whole body itself is changed and turned into the earth, 
then that color also disappears. 

The accident, which is called separable, can lose its ex- 
istence not by a separation but by a change. Thus, for example, 
the blackness of men’s hair, as long as the hair remains, can 
become white and, therefore, is called a separable accident. 
But if we observe carefully it becomes sufficiently clear that 
this is not really a separation. It is not as though something 
leaves the hair when it becomes white, so that as the blackness 
departs and goes somewhere, the whiteness takes its place. 
What happens is that the quality of color in this instance has 
been turned and changed. 

In God there is nothing accidental, because there is nothing 
in Him which can be changed or lost. But if you also choose 
to call an accident that which is capable of diminishing or 
growing, without however being extinguished—as for ex- 
ample, the life of the soul, for it is a soul as long as it lives, 
and because it is always a soul, so it always lives; but because 
its life is more intense when it is wise and less when it is 
foolish, here, too, some kind of a change has taken place, not 
that its life ceases, as wisdom ceases to exist in one who is 
foolish, but that it is less—neither can anything like this take 
place in God, because He remains absolutely unchangeable. 


Chapter 5 


(6) Wherefore, nothing can be said of God according to the 
accident, because nothing accidental can happen to Him, On 
the other hand, not everything that is said of Him is said 
of His substance. With reference to created and changeable 
things, what is not said according to the substance must 
necessarily refer to an accident. For everything is an accident 
to them, which can be either lost or lessened, as for example, 
size and qualities; as well as that which is said in relation to 
something else, such as: friendships, relations, services, like- 
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nesses, equalities, and other things of this kind, for instance, 
position, form, places, times, acts, and passions. 

But in God nothing is said to be according to the accident, 
because there is nothing changeable in Him, nor does every- 
thing that is said of Him refer to His substance. For something 
can be said of Him in regard to relation, as the relation of 
the Father to the Son, and of the Son to the Father. There 
is no question here of an accident, because the one is always 
the Father and the other is always the Son, not indeed in 
the sense that the Father, from whom the Son is born, never 
ceases to be the Father because the Son never ceases to be the 
Son, but in the sense that the Son was always born and never 
began to be the Son. For, if the Son had at any time begun to 
be the Son, or if at any time He would cease to be the Son, 
then the Sonship would truly be called accidental. If on the 
other hand, the Father is called the Father in reference to 
Himself and not in reference to the Son, and the Son is called 
the Son in reference to Himself and not in reference to the 
Father, then indeed that Father and that Son would be so 
called according to the substance. 

But because the Father is only called the Father because He 
has a Son, the Son must, therefore, be only called the Son be- 
cause He has a Father, and so these terms are not said ac- 
cording to the substance. For each of them is not so called 
in relation to Himself, but the terms are used mutually and 
in relation of one to the other; nor do they refer to anything 
accidental, because that which is called the Father and that 
which is called the Son is eternal and unchangeable in them. 
Consequently, although to be the Father and to be the Son are 
two different things, still there is no difference in their sub- 
stance, because the names, Father and Son, do not refer to the 
substance but to the relation, and the relation is no accident 
because it is not changeable. 
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(7) But they believe that they can answer this explanation 
in the following way: the Father is truly so called in relation 
to the Son, and the Son likewise in relation to the Father, 
but unbegotten and begotten refer to them as they are in them- 
selves and not in relation to each other. For to say that He is 
unbegotten is not the same as to say that He is the Father, 
for even if He had not begotten the Son, nothing would pre- 
vent Him from being called unbegotten. On the other hand, 
if anyone does beget a son, he is not on that account called 
unbegotten, because men are begotten by other men, and they 
themselves in turn beget others. Therefore, they say, the Father 
is called the Father in relation to the Son, and the Son is 
called the Son in relation to the Father, but unbegotten refers 
to the Unbegotten One Himself, and begotten to the Begotten 
One Himself, and consequently, if whatever is said in reference 
to the subject Himself is said according to the substance, then 
to be unbegotten is different from begotten, and consequently 
their substance is different. 

If they reason thus, they do not realize that they are in fact 
asserting something about the concept unbegotten, which de- 
serves a more careful examination. For no one is, therefore, 
a father because he is unbegotten, nor is he, therefore, un- 
begotten because he is a father, Consequently, unbegotten does 
not express a relationship, but refers to him as he is in him- 
self. But with a blindness that is truly remarkable, they do not 
perceive that begotten can only be used in relationship to 
something else. For one is a son, therefore, because he has 
been begotten, and because he is a son, he has certainly been 
begotten. For just as a son signifies a relationship to a father, 
so begotten signifies a relationship to a begetter. And, there- 
fore, the concept formed in our mind by the word begetter 
is quite distinct from that of one who is unbegotten. For even 
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though both expressions may be affirmed of God the Father, 
still only the former expresses a relationship to the begotten, 
that is, to the Son. 

Our opponents do not deny this, but say that when He is 
called unbegotten, He is so called as He is in Himself. They, 
therefore, argue, if something is said of the Father in respect 
to Himself which cannot be said of the Son in respect to Him- 
self; if, furthermore, whatever is said in respect to oneself is 
said according to the substance, and He, in respect to Himself, 
is called unbegotten, which the Son, in respect to Himself, can- 
not be called; therefore, He is called unbegotten according to 
the substance, and since the Son cannot be so called, He is not 
of the same substance. 

We can answer this sophistry by compelling them to say, 
in which respect is the Son equal to the Father: in that which 
is said in relation to Himself, or in that which is said in rela- 
tion to the Father? He is not so called in relation to the 
Father, for in relation to the Father He is called the Son, and 
the Father is not the Son, but the Father. For they are not 
called Father and Son in relation to each other in the same 
way as friends and neighbors are. For a friend is so called in 
relation to a friend, and if they love each other equally, then 
the friendship in both is equal. Neighbor is likewise so called 
in relation to a neighbor, and since they are equally neighbors 
to each other (for as the first is neighbor to the second, so is 
the second neighbor to the first), there is the same neighbor- 
hood in both of them, But because He is not called the Son in 
relation to the Son, but to the Father, then certainly the Son 
is not equal to the Father in that which is said relatively in 
respect to the Father; therefore, it remains that He is equal 
in that which is said in relation to Himself. But whatever 
is said in relation to Himself is said according to the sub- 
stance; therefore, it remains that He is equal according to the 
substance. Hence, both have the same substance. Yet to call 
the Father unbegotten is not to say what He is, but what He 
is not. But if a relative term is denied, it is not denied accord- 
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ing to the substance, because a relative term itself is not said 
according to the substance. 


Chapter 7 


(8) This ought to become clear by some examples. We must 
first take note that the expression begotten has the same mean- 
ing as son. Therefore, anyone is a son because he was be- 
gotten, and because he is a son, he was certainly begotten. 
When anyone, therefore, is called unbegotten, it signifies that 
he is not a son. Begotten and unbegotten are terms that are 
currently in use. But while in Latin the word filius is em- 
ployed, custom does not authorize the word infilius. But the 
meaning remains the same if we use the phrase, not the son, 
just as the meaning remains the same if, instead of unbegotten, 
we say, not begotten. Neighbor and friend are relative terms, 
but still you cannot say invicinus as you can say inimicus. 
Consequently, one ought not to consider in things what the 
usage of our language permits, but only the meaning that is 
clearly apparent from the things themselves. 

From now on we shall not say ‘unbegotten,’ although the 
Latin language allows it; instead we shall say ‘not begotten,’ 
which means the same thing. When we say ‘not begotten’ do 
we mean anything different from ‘not the Son’? Furthermore, 
that negative particle, when prefixed to a term that without 
it would be relative, does not bring it about that this relative 
term now refers to the substance, but that only is denied, 
which, without it, was affirmed, as in the other predicaments. 

For example, when we say, He is a man, we designate the 
substance. But he who, therefore, says, He is not a man, is 
not referring to another kind of being, but is simply denying 
something in the same kind of being. As it, therefore, refers to 
a substance when I say, He is a man, so it also refers to a 
substance when I say, He is not a man. And when the question 
is asked, How large is he, and I say, He is quadrupedal, that 


184 SAINT AUGUSTINE 


is, four feet in size, I am speaking in reference to quantity; 
he who says, He is not quadrupedal, is denying according to 
quantity. If I say, He is white, I am affirming according to 
quality; but if I say, He is not white, I am denying according 
to quality. If I say, He is near, I am speaking according to 
relation; but if I say, He is not near, I am denying according 
to relation. If I say, He is lying down, I am speaking according 
to position; I am denying according to position if I say, He is 
not lying down. I am speaking according to habit if I say, 
He is armed; and I am denying according to habit if I say, 
He is not armed, and it would mean the same thing if I were 
to say, He is unarmed. I am speaking according to time when 
I say, He is of yesterday; and I am denying according to time 
if I say, He is not of yesterday. I am speaking according to 
place if I say, He is at Rome; and I am denying according to 
place if I say, He is not at Rome. I am speaking according to 
the predicament of action if I say, He strikes; and if I say, 
He does not strike, then my denial is to the predicament of 
action, I am then merely stating that he is inactive. If I say, 
He is struck, then I am speaking according to the predicament 
of passion; and I am denying it in the same way if I say, He 
is not struck, 

And so there is no kind of predicament, where to any posi- 
tive statement we are pleased to make, a denial in the same 
predicament cannot be made by simply prefixing a negative 
particle to the subject. Since this is so, if by the word, Son, I 
were to affirm according to the substance, then by saying, not 
the Son, I would be denying according to the substance. But 
when I say, He is the Son, I am speaking according to His 
relationship to the Father; and, therefore, my denial also refers 
to this relationship, if I say, He is not the Son. For I am also 
applying this negation to the Father, since I wish to show there- 
by that He does not have a father. 

But if, as we have previously said, son or begotten are exactly 
equal, then not to be begotten means the same as not to be the 
son. Now our denial refers to a relation when we say, not the 
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son and not begotten. But what is unbegotten, except not 
begotten. Hence, we do not abandon the predicament of rela- 
tionship when we say unbegotten. For just as begotten is not 
said in reference to oneself, but states that someone else is the 
begetter, so when we say unbegotten, we are not speaking of 
Him in relation to Himself, but merely pointing out that He 
is not of a begetter. But both ideas are kept within the category 
of relationship. But what is said relatively does not refer to the 
substance. Thus, although begotten is different from unbe- 
gotten, still it does not indicate a difference in substance. For, 
just as a son is in relation to a father, and not a son to not a 
father, so begotten must necessarily refer to a begetter, and 
not begotten to not begetter. 


Chapter 8 


(9) Wherefore, let us hold fast above all to this principle: 
whatever in that divine and exalted sublimity is said in ref- 
erence to Himself is said according to the substance; but what 
is said in reference to something does not refer to a substance 
but to a relationship. The power of the same substance in the 
Father, the Son, and the Holy Spirit is so great that every- 
thing which is said of the individual person in reference to 
Himself may also be said of them together, not in the plural, 
but in the singular number. 

For as the Father is God, the Son is God, and the Holy 
Spirit is God, and no one doubts that these words are spoken 
according to the substance, yet we do not say that there are 
three gods but one God, the most exalted Trinity itself. For 
just as the Father is great, the Son and the Holy Spirit are 
great, yet there are not three greats, but only one great. For 
the words of Scripture: ‘You alone are great, O God, were 
not written of the Father alone, as the heretics perversely 
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think, but of the Father, the Son, and the Holy Spirit. Like- 
wise, the Father is good, the Son is good, and the Holy Spirit 
is good, and yet there are not three goods, but one is good of 
whom it is said: ‘No one is good except the one God.’ For 
the Lord Jesus Christ, lest He be understood only as man by 
him who, as though addressing a man, had said: ‘Good 
master,’? did not answer, No one is good except the Father 
alone, but ‘No one is good except the one God.’ For by the 
name Father, the Father by Himself is made known, but the 
name God includes Himself, as well as the Son and the Holy 
Spirit, because the Trinity is one God. 

But the predicament of position, habit, place, and time can- 
not be predicated of God in the proper sense, but only meta- 
phorically and by means of similitudes. For He is said to sit 
upon the Cherubim,? which refers to the predicament of posi- 
tion; ‘the deep like the garment is his cloth,* which is spoken 
of with respect to habit; and ‘your years shall have no end.’5 
This is the predicament of time; and ‘If I go up to the heavens, 
you are there,’ This refers to the predicament of place. But as 
regards the predicament of action, that perhaps may be said 
of God in the truest sense of the term, for God alone makes 
and is not made, nor can any passive potency be conceived in 
Him, insofar as He is a substance, by virtue of which He is 
God. 

Therefore, the omnipotent Father, the omnipotent Son, and 
the omnipotent Holy Spirit, yet there are not three omni- 
potents, but one omnipotent,’ ‘from whom all things, through 
whom all things, in whom all things. To Him be the glory 
forever.’ To sum up: whatever is spoken of God in respect to 
Himself and of each single person, that is, of the Father, the 

2 Luke 18.18. 

3 Cf. Ps. 79.2. 

4 Cf. Ps. 103.6. 

5 Ps. 101.28. 

6 Ps. 138.8. 

7 The Augustinian influence on the so-called Athanasian Creed is very 


apparent in this passage. 
8 Cf. Rom, 11.36. 
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Son, and the Holy Spirit, and together of the Trinity itself, 
is to be predicated in the singular of each divine person and 
not in the plural. For God, to be is not one thing, and to be 
great another thing; on the contrary, for Him to be is the same 
as to be great. Therefore, just as we do not speak of three 
essences, so we do not speak of three greatnesses. I give the 
name essence to what the Greeks call ousia, but which we 
more generally designate as substance. 

(10) They indeed also call it hypdstasis, but I do not know 
what different meaning they wish to give to ousia and hypós- 
tasis. Certain of our writers, who discuss these questions in the 
Greek language, are wont to say mian ousian, treis hypostdseis, 
which in Latin means one essence, and three substances.® 


Chapter 9 


But because the usage of our language has already decided 
that the same thing is to be understood when we say essence, 
as when we say substance, we do not venture to use the formula 
one essence and three substances, but rather one essence or 
substance and three persons. Such is the way in which it is 
expressed by many Latin scholars, whose opinion carries great 
weight and who have discussed this subject, since they were 
unable to find a more suitable terminology for putting into 
words that which they understood without words. For in 
truth, since the Father is not the Son, and the Son is not the 
Father, and the Holy Spirit, who is also called the Gift of 
God, is neither the Father nor the Son, then certainly there 
are three. Therefore, it was said in the plural number: ‘I and 
the Father are one.’! For He did not say, as the Sabellians do, 
‘is one,’ but ‘are one.’ But when it is asked three what, then the 
9 The term kypóstasis in the meaning of person became quite general 


after the Council of Chalcedon, which was held in 451, twenty-one 
years after the death of St. Augustine. 
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great poverty from which our language suffers becomes appar- 
ent. But the formula three persons has been coined, not in 
order to give a complete explanation by means of it, but in 
order that we might not be obliged to remain silent. 


Chapter 10 


(11) As we do not speak, therefore, of three essences, so we 
do not speak of three greatnesses, nor of three who are great. 
For in things which are great by a participation in greatness, 
to be is one thing and to be great is another thing, as a great 
house, a great mountain, and a great soul; in these things, 
then, the greatness is one thing, and that which is great by 
greatness is another thing. Thus, for example, greatness and a 
great house are very different things. 

But true greatness is that by which not only the great house 
and any great mountain is great, but also that by which every- 
thing else that is called great is great. Thus, the greatness 
itself is one thing, and those that are called great from it are 
another thing. Certainly, this greatness is primarily and in a 
much higher degree, great, than the things which are great by 
a participation in it. But God is not great by a greatness, 
which is not that which He Himself is, so that God becomes 
as it were a sharer in it when He is great. For in that case 
the greatness would be greater than God, but there cannot be 
anything greater than God; therefore, He is great by that 
greatness which is identical with Himself. Hence, as we do 
not speak of three essences, so we do not speak of three great- 
nesses, for in God to be is the same as to be great. For the same 
reason we do not speak of three greats, but of only one great, 
because God is not great by a participation in greatness. He 
is great by Himself being great, for He Himself is His own - 
greatness. Let the same also be said of the goodness, the 
eternity, the omnipotence of God, in fact of all those attributes, 
which can be predicated of God when He is referred to as He is 
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in Himself, and not in a metaphorical sense or by a com- 
parison, if indeed the human mouth can say anything about 
Him as He properly is. 


Chapter 11 


(12) But the things in the same Trinity that are properly 
predicated of each person are by no means predicated of them 
as they are in themselves, but in their relations either to one 
another or to the creature; it is obvious that such things are 
predicated of them relatively, and not in regard to their sub- 
stance, Therefore, the Trinity can be called the one God, 
great, good, eternal, omnipotent, and can even be called His 
own deity, His own greatness, His own goodness, His own 
eternity, and His own omnipotence. But you are never allowed 
to say that the Trinity is the Father, except in a metaphorical 
sense, on account of His relationship to the creature whom 
He has adopted as His son. For the words that were written: 
‘Hear, O Israel, the Lord your God is one Lord,’! ought cer- 
tainly not to be understood as though the Son and the Holy 
Spirit were excluded. We are also correct in giving the name 
Father to this one Lord our God, since He has regenerated us 
through His grace. 

But the Trinity cannot be spoken of in any sense as the 
Son. But it can be called indeed the Holy Spirit in a universal 
sense, according to that text of Scripture: ‘For God is spirit,’ 
because the Father is a spirit, and the Son is a spirit, and the 
Father is holy and the Son is holy. Therefore, the Father, the 
Son, and the Holy Spirit, since they are one God, and cer- 
tainly since God is holy and God is a spirit, the Trinity can be 
called the Holy Spirit. 

If by that Holy Spirit, however, not the Trinity but a person 
in the Trinity is understood, that is to say, if by the Holy 


1 Cf. Deut. 6.4. 
2 John 4.24. 
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Spirit is meant the person to whom it properly belongs, then 
it denotes a relation. For, He is referred to both the Father 
and the Son, because the Holy Spirit is the Spirit of the Father 
and the Son. But the relationship is not apparent in this 
name, but is revealed when He is called the gift of God. For 
He is the gift of the Father and the Son, since He ‘proceeds 
from the Father, as the Lord says, and the saying of the 
Apostle: ‘He who does not have the Spirit of Christ, does not 
belong to him, certainly refers to the Holy Spirit. When, 
therefore, we speak of the gift of a giver and the giver of a gift, 
we are clearly expressing their mutual relationship. Hence, 
the Holy Spirit is in a certain sense the ineffable communion 
of the Father and the Son; and it is perhaps on this account 
that He has been so called, because the name is also appropriate 
to both the Father and the Son. For He is called properly what 
they are called in common, because the Father is a spirit and 
the Son is a spirit, and the Father is holy and the Son is holy. 
In order that the communion between them might be sig- 
nified by a name which is appropriate to both, the Holy Spirit 
is called the gift of both. And accordingly the Trinity is the 
one God, alone, good, great, eternal, and omnipotent. It is 
itself its unity, deity, greatness, goodness, eternity, and omni- 
potence. 


Chapter 12 


(13. Neither should anyone be disturbed at hearing us say 
that the Holy Spirit is so called relatively, not the Trinity 
itself but He who is in the Trinity, because the designation 
of Him, to whom He is referred, does not in turn seem to 
answer to this designation. For we speak of the slave of the 
lord and the lord of the slave, of the father of the son and 
the son of the father, since these are co-relative terms; but 
this mode of expression cannot be also applied to the matter 
3 Cf. Acts 8.20. 


4 John 15.26. 
5 Cf. Rom. 8.9. 
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now under discussion. For we speak of the Holy Spirit of the 
Father, but on the other hand we do not speak of the Father 
of the Holy Spirit, lest the Holy Spirit be understood to be 
His Son. We likewise speak of the Holy Spirit of the Son, 
but we do not speak of the Son of the Holy Spirit lest the Holy 
Spirit be understood to be His Father. For this happens in 
many relationships, that no term is to be found by which those 
things that are related to each other may mutually correspond 
to each other. 

Is there, for instance, a word that brings out more clearly 
the idea of a relationship than the word pledge? For it is re- 
ferred to that of which it is a pledge, and a pledge is always a 
pledge of something. As we say the pledge of the Father and the 
Son, can we also say, the Father of the pledge or the Son of the 
pledge? But while we speak of the Gift of the Father and the 
Son, we cannot, of course, speak of the Father of the Gift and 
the Son of the Gift; but to make these terms mutually cor- 
respond to each other, we say the Gift of the giver and the 
giver of the Gift, because here we can use a word that indicates 
this relationship, while there we could not do so. 


Chapter 13 


(14) He is, therefore, called Father relatively, and in this 
same relative sense He is also spoken of as the Principle, and 
by any other name that is similar to these. He is called the 
Father in reference to the Son, but the Principle in reference 
to everything that owes its being to Him. Son is also a relative 
term, and He is called, again in a relative sense, the Word 
and the Image. All of these terms signify a relation to the 
Father, but none of them are applicable to the Father. And 
the Son is likewise called the Principle, for when it was said: 
‘Who art thou?’ He replied: “The beginning [principium] who 
also speaks to you.” 


T Cf. 2 Cor. 5.5. 
I CË John 8.25. 
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But is He perhaps the Principle of the Father? Nol For 
when He called Himself the Beginning or the Principle, He 
wanted to indicate that He was the Creator, just as the Father 
is also called the Principle of the creature, because all things 
receive their being from Him. Creator, too, signifies a rela- 
tion to the creature, as lord does to slave. And therefore, when 
we say that the Father is the Principle, and the Son the 
Principle, we do not mean that there are two Principles for 
the creature. For the Father and the Son are together the one 
Principle of the creature, as they are the one Creator and the 
one God. 

But if whatever remains in itself and either begets some- 
thing or works, is a principle to that thing which it begets or 
works, then we cannot deny that the Holy Spirit is rightly 
called the Principle, because we cannot separate Him from the 
title of Creator. And it was written of Him that He works, and 
remains in Himself while He works, for He Himself is not 
changed or converted into any of those things which He works. 
And behold the kind of work that He does. 

‘Now the manifestation of the Spirit is given to everyone 
for profit. To one through the Spirit is given the utterance of 
wisdom; and to another the utterance of knowledge according 
to the same Spirit; to another faith in the same Spirit; to 
another the gift of healing in the same Spirit; to another the 
working of miracles; to another prophecy; to another the 
distinguishing of spirits; to another various kinds of tongues. 
But all these things are the work of one and the same Spirit, 
who allots to everyone according as He will.’ And certainly He 
does so as God. For who except God can work such great 
miracles? ‘But the same God, who works all in all.’? For if we 
are asked point by point concerning the Holy Spirit, we answer 
most truly that He is God, and the one God together with the 
Father and the Son. Hence, with reference to the creature, God 
is spoken of as one Principle, not as two or three Principles. 


2 1 Cor. 12.6-11. 
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(15) However, in their relations to each other in the 
Trinity, if the begetter is the Principle of the begotten, then 
the Father is the Principle of the Son since He begot Him. 
But whether the Father is also the Principle of the Holy 
Ghost of whom it was said: ‘He proceeds from him,’ is not an 
easy question, For if it is so, then He is not only the Principle 
of the thing which He begets and makes, but also of that 
which He gives. 

This passage also throws some light, as far as it can, upon 
the question which generally disturbs many people, why the 
Spirit is not the Son also, since He likewise proceeds from the 
Father as we read in the Gospel.! For the Holy Spirit came 
forth, not as one born, but as one given. And for this reason 
He is not called the Son, because He was neither born as the 
only-begotten Son, nor made, so that He might be born 
through the grace of God into the adoption, as we are. 

For that which was born of the Father is related only to the 
Father when it is called the Son. Therefore, He is said to be 
the Son of the Father and not ours also. But that which was 
given, bears a relation both to Him who gave, as well as to 
those to whom He was given. Therefore, the Holy Spirit is not 
only called the Spirit of the Father and the Son who gave Him, 
but ours as well, since we received Him. He who gives salva- 
tion is called ‘the salvation of the Lord,? and He is likewise 
our salvation who received Him. 

He is, therefore, both the Spirit of the God who gave Him, 
and ours who received Him. Not that spirit of ours whereby 
we are—the spirit which is in man, belongs to man—but 
this Spirit is ours in a different way, that is, in the same sense 
in which we say: ‘Give us our bread.’ Although there can be 
no doubt that we have also received that spirit called the 


1 Cf. John 15.26. 
2 Cf. Ps. 3.9. 
3 Matt. 6.11. 
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spirit of man. ‘For what hast thou,’ he said, ‘that thou hast not 
received?’ But that which we have received that we might be 
is one thing, and that which we have received that we might be 
holy is another thing. 

Wherefore it was also written of John that he was to come 
in the spirit and power of Elias;5 that is, the Holy Spirit 
which Elias had received is here called the Spirit of Elias. The 
same meaning is to be understood in the case of Moses when 
the Lord said to him: ‘I will take of your spirit and give to 
them,’¢ that is, I will give to them of the Holy Spirit which I 
have already given to you. If, then, that which is also given 
has the giver for its Principle, because it did not receive 
from any other source that which proceeds from Him, then 
we have to confess that the Father and the Son are the 
Principle of the Holy Spirit, not two Principles; but as the 
Father and the Son are one God, and in relation to the 
creature are one Creator and one Lord, so they are one Prin- 
ciple in relation to the Holy Spirit. But in relation to the 
creature, the Father, the Son, and the Holy Spirit are one 
Principle, as they are one Creator and one Lord. 


Chapter 15 


(16) A further question is asked, whether the Holy Spirit 
owes to His being given not only this, that He is the Gift but 
that He is at all, as the Son owes to His being born not only 
this, that He is the Son but that He is at all? Or did He, 
therefore, have a being before He was given, but was not yet 
the Gift? Or was He already the Gift by the very fact that 
God intended to give Him, even before He was actually given? 
But if He does not proceed unless when He is given, then 
certainly He would not proceed before there was someone to 


4 1 Cor. 4.7. 
5 Cf. Luke 1.17. 
6 Cf. Num. 11.17. 
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whom He might be given. But in that case how was He already 
in His very substance, if He is not, unless because He is given, 
just as the Son by being born not only has this, that He is the 
Son, which is said relatively, but His very substance, so that 
He is at all? Or is it that the Holy Spirit always proceeds, and 
proceeds not in time but from eternity; but, as He proceeded 
as one capable of being given, was already the Gift, even before 
anyone was, to whom He might be given? [So it was.] For 
there is a difference in meaning between a gift, and that which 
has been given. There can be a gift even before it is given; 
but it can in no wise be said to be given, unless it has been 
given. 


Chapter 16 


(17) We have said that the Holy Spirit has been given; 
but let no one be troubled at something temporal being thus 
predicated of Him, who is co-eternal with the Father and the 
Son. The Spirit is a gift eternally, but has been given in time. 
For if even a man is not called Jord, except when be begins 
to have a slave, so too, that name is relative and is given to 
God in time, since the creature of which He is the Lord is 
not eternal. But in that case how shall we maintain our 
opinion that such relative terms are not accidental? For 
nothing accidental happens to God in time, because He is not 
changeable, as we have explained at the beginning of this 
discussion. 

Behold, to be the Lord is not eternal for God, lest we be 
compelled to say that the creature is also eternal. For He 
would not rule eternally, unless the creature were subject to 
Him eternally. But just as he cannot be a slave who does not 
have a lord, so he cannot be a lord who does not have a slave. 
And if there is anyone who says that God alone is indeed 
eternal, but that the times are not eternal on account of their 
variety and changeableness, but that the times did not begin 
to be in time (for there was no time before times began, and, 
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therefore, it did not happen to God in time that He should be 
the Lord, because He was the Lord of the very times them- 
selves, which certainly did not begin to be in time); what will 
their answer be regarding the man who was made in time, 
and of whom He was assuredly not the Lord before the man 
existed, whose Lord He was to be? 

Now certainly it happened to God in time, that He should 
be the Lord of man, and to avoid anything that might seem 
controversial, that He should be your Lord or my Lord, since 
we have only recently begun to be. Or if even this seems un- 
certain on account of the obscurity regarding the question 
of the soul, what is to be said about His being the Lord of the 
people of Israel? For even though the nature of the soul al- 
ready existed, which that people had—a question that does 
not concern us at the moment—still that people did not as yet 
exist, and it is apparent when they began to be. Finally, it 
happened in time that He should be the Lord of this tree and 
this corn-crop, which only lately began to be. For even though 
the matter itself already was, still it is one thing to be the 
Lord of matter, and another thing to be the Lord of the 
nature formed from matter. Man, too, is the lord of the wood 
at one time, and at another time the lord of the chest that has 
been made from the wood itself; and certainly he was not the 
lord of the chest when he already was the lord of the wood. 

How, then, shall we uphold the doctrine that nothing acci- 
dental can be predicated of God, except by saying that nothing 
happens to His nature by which He may be changed, so that 
those things are relative accidents which can effect some 
change in the things of which they are predicated? For ex- 
ample, friend is a relative word, for one does not begin to be 
a friend until one has begun to love. Therefore, some change 
in the will is necessary in order that one may be called a friend. 
And when money is called a price, it is so called relatively; 
nor did it undergo any change when it began to be a price, 
or when it is said to be a pledge, or any other thing of this 
kind. If money, therefore, without any change in itself can 
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so often be called a term of relation, so that it does not lose 
the nature or the form by which it is money, neither when 
it begins to be nor when it ceases to be spoken of in this relative 
sense, how much easier ought we to accept this same thing of 
that unchangeable substance of God? Accordingly, we can 
speak of the relationship between Him and the creature in 
such a way that, although this relationship takes effect only 
in time, still nothing is to be understood to have happened 
to the substance itself of God, but only to the creature that 
was brought into relationship with it. 

‘O Lord,’ it is said, ‘thou hast been our refuge.’ God is, 
therefore, said to be our refuge relatively, for these words 
refer to us, and He then becomes our refuge when we have 
recourse to Him. But did something then take place in His 
nature which was not there before we took refuge in Him? 
Some change, therefore, is made within us. For we were worse 
before we had recourse to Him, and we have become better 
after we had recourse to Him. In Him, however, there was 
no change. 

So, too, He begins to be our Father when we are regenerated 
through His grace, since He gives us the power to become the 
sons of God.? Our substance is changed into something better, 
since we are made His sons; at the same time He also begins 
to be our Father, but without any change in His own sub- 
stance. Therefore, anything that begins to be said of Him in 
time, which had not been attributed to Him previously, is 
evidently spoken of relatively; but such expressions are not 
used according to an accident of God, as though something new 
had taken place in Him, but plainly according to an accident 
of that creature with whom God, according to our manner of 
speaking, entered into a relationship. 

A just man himself is changed when he begins to be a friend 
of God, Far be it from us to assume that God only loves some- 


1 Ps. 89.1. 
2 Cf. John 1.12. 
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one in time, as though in Him, for whom the passed ages have 
not passed and for whom the future ages already exist, there 
was a new love which was not there before. Therefore, He loved 
all of His saints before the foundation of the world as He also 
predestined them. But when they are converted and find Him, 
then we say that they begin to be loved by Him. This manner 
of speaking is necessary in order that what is said may be 
grasped by our human affections, So, too, when we speak of 
Him as being angry with the wicked and gentle towards the 
good; it is they who are changed not He: just as light is pain- 
ful to weak eyes and pleasing to strong eyes, namely, by their 
change, not its own. 


BOOK SIX 


Chapter 1 


SA OME THINK THAT THEY ARE HINDERED from accepting 
rat the equality of the Father, the Son, and the Holy 

nod Spirit, because it was written: ‘Christ, the power of 
God and the wisdom of God, so that it would, therefore, seem 
as if there is not an equality, because the Father Himself is not 
the power and the wisdom, but the begetter of power and 
wisdom. And, in truth, the question is usually asked, with no 
little anxiety, in what sense can God be called the Father of 
power and wisdom, for the Apostle calls Christ: ‘the power of 
God and the wisdom of God’? 

And hence, some of our own writers have argued in this way 
against the Arians, at least against those who first rose up 
against the Catholic faith. For Arius himself is quoted as 
saying, ‘If He is the Son, He was born; if He was born, then 
there was a time when He was not the Son.’ He did not grasp 
the fact that even to be born is, to God, from all eternity, so 
that the Son is co-eternal with the Father, just as the bright- 
ness is simultaneous with the fire that produces and diffuses it, 
and would be co-eternal if the fire were co-eternal. Some of the 
later Arians, accordingly, rejected this opinion, and admitted 
that the Son of God did not have a beginning in time. 

But during the disputes, which our adherents held with 
those who said: “There was a time when the Son was not,’ 
some also introduced this line of reasoning: ‘If the Son of 
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God is the power and the wisdom of God, and God is never 
without His power and wisdom, then the Son is co-eternal with 
God the Father’; but the Apostle speaks of Christ as ‘the 
power of God and the wisdom of God,’ and only an insane 
person would declare that God was ever without His power 
and wisdom; therefore, there was not a time when there 
was not a Son. 

(2) Such logic compels us to assert that God the Father 
is wise, not by being in Himself wisdom itself, but by having 
the wisdom which He begot. Furthermore, if this be so, and 
God the Father is not wisdom itself but only the begetter of 
wisdom, we must see whether the Son can be called wisdom 
of wisdom, as He is called God of God and light of light, if 
the Father is not wisdom itself but only the begetter of wisdom. 
Now if we hold this, why is He not also the begetter of His 
own greatness, goodness, eternity, and omnipotence, so that He 
Himself is not His own greatness, His own goodness, His own 
eternity, and His own omnipotence, but is great by that great- 
ness which He begot, good by that goodness, eternal by that 
eternity, and omnipotent by that omnipotence which was born 
of Him, just as He Himself is not His own wisdom, but is wise 
by that wisdom which was born of him? Nor need we be 
afraid of being compelled to say that there are many sons of 
God, besides the adoption of the creature, co-eternal with the 
Father, if He is the begetter of His own greatness, goodness, 
eternity, and omnipotence. 

But it is easy to answer this sophistry. For it does not follow, 
because many things are named, that He is, therefore, the 
Father of many co-eternal sons, just as it does not follow that 
He is the Father of two sons, when Christ is called the power 
of God and the wisdom of God. For the power is identical 
with the wisdom, and the wisdcn is identical with the power. 
And the same applies, therefore, to the remaining names, so 
that greatness is identical with power, and with any of the 
other attributes that we have either mentioned above or that 
may be mentioned later on. 
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Chapter 2 


(3) But if one does not speak of the Father as He is in 
Himself, but only in relation to the Son, that is, as His Father 
or begetter or principle; if, furthermore, the begetter is the 
principle of that which is born of Himself, then whatever else 
is spoken of Him is spoken of Him as with the Son, or rather 
in the Son; whether He is great with that greatness which He 
begot, or just with that justice which He begot, or good with 
that goodness which He begot, or powerful with that power or 
strength which He begot, or wise with that wisdom which 
He begot, yet the Father is not said to be greatness itself, but 
the begetter of greatness. The Son, in turn, when considered in 
Himself is called the Son, not because He is the Son together 
with the Father, but is called the Son in relation to the 
Father; but one cannot say that the Son is great by and in Him- 
self, but is so with the Father of whom He is the greatness; 
and in like manner He is also called wise together with the 
Father of whom He Himself is the wisdom. And the Father 
is wise together with the Son, because He is wise with that 
wisdom which He begot. Hence, whatever is said of them in 
reference to themselves is not said of the one without the 
other, that is, whatever is said of them as manifesting their 
substance is said of both together. 

But if this is so, then neither is the Father God without the 
Son, nor is the Son God without the Father, but both together 
are God. And that which was said: ‘In the beginning was the 
Word,’ has to be understood in the sense that the Word was 
in the Father. Or if ‘in the beginning’ is the same as saying 
‘before all things,’ then in the text that follows: ‘And the 
Word was with God,’ the Word is certainly understood to be 
the Son alone, and not the Father and the Son together as 
though both were the one Word. (For He is called the Word 
in the same sense as He is called the Image. But the Father 
and Son together are not both the Image, but the Son alone 
is the Image o: the Father, just as He is also the Son, for both 
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together are not the Son.) But as regards that which was 
added: ‘And the Word was with God,’ there is much to be 
said in favor of the following interpretation: “The Word,’ 
which is the Son alone, ‘was with God,’ which is not the Father 
alone, but God the Father and Son together. 

But why should this cause any wonder, if the same can be 
said of two things that are widely different from each other? 
For what is so different as the soul and the body? Never- 
theless, it can be said that the soul is with man, that is, in 
man, although the soul is not the body, but the man is both 
the body and the soul together. So, too, that which follows: 
‘And the Word was God,’! may also be interpreted thus, The 
Word which is not the Father, was God together with the 
Father. Should we, therefore, say that the Father is the begetter 
of His own greatness, that is, the begetter of His own power, 
or the begetter of His own wisdom, but that the Son is the 
greatness, the power, and the wisdom, and that both together 
are the great, the omnipotent, and the wise God? In that case, 
how would He be the God of God and light of light? For both 
together are not ‘God of God,’ but the Son alone is ‘of God,’ 
that is, of the Father; nor are both ‘light of light,’ but the Son 
alone is ‘of light,’ that is, of the Father. 

This manner of expressing it was to intimate that the Son 
is co-eternal with the Father and to impress it upon us in a 
very brief formula. Hence, when phrases like God of God, light 
of light, and others of a similar meaning are used, it is just as 
though one were to say, “This, which is not the Son without the 
Father, comes from this which is not the Father without the 
Son, that is, this light which is not light without the Father, 
comes from this light, namely, the Father, which is not light 
without the Son.’ Hence, the words ‘God,’ by which one should 
not understand the Son without the Father, and ‘of God,’ by 
which one should not understand the Father without the Son, 
serve to make it perfectly clear that the begetter did not pre- 
cede that which He begot. If this be so, then the only time 
T John 1.1. 
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that the expression, that of that, may not be said of them is 
when it does not apply to both of them together. For example, 
we cannot say, Word of Word, because both together are not 
the Word, but the Son alone, nor the image of the image, 
because both together are not the image, nor Son of the Son, 
because both together are not the Son, according to what was 
said: ‘I and the Father are one.” For it was said: ‘we are one,’ 
and the meaning is, that which He is, I also am according to 
the essence, not according to the relation. 


Chapter 3 


(4) And I do not know whether the words, they are one, 
are found in Scripture in reference to things that differ in 
nature. But if there are many things of the same nature, and 
they think differently, they are not one insofar as they think 
differently. For if they were already one by reason of the fact 
that they are men, He would not have declared: “That they 
may be one, as we are one,! when He commended His dis- 
ciples to His Father. On the other hand, because Paul and 
Apollo were both men and shared the same sentiments, it was 
said: ‘He who plants and he who waters are one.’? 

Consequently, when anything is so called one, without 
specifying in what it is one, and when a number of things 
are called one, then the same nature and essence is signified, 
neither differing nor disagreeing. But when it is added in 
what it is one, it may mean that something has been made 
one out of many things, although they are different in nature. 
Just as the soul and the body are certainly not one (for is 
there anything so different?), unless it is either added or im- 
plied in what they are one, that is, in one man or in one 
animal. For this reason the Apostle declared: ‘He who cleaves 
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to a harlot is one body’; he did not say, they are one, or he 
is one, but he added ‘is one body,’ just as though it were one 
body, formed by the joining together of two different bodies, 
the masculine and the feminine. And ‘He who cleaves to the 
Lord,’ he says, ‘is one spirit.’ He did not say, he who cleaves 
to the Lord is one, or, they are one, but he added ‘spirit.’ 

For the spirit of man and the spirit of God are by nature 
different, but by inherence one spirit results from two different 
spirits in such a way that, without the human spirit, the spirit 
of God is blessed and perfect, but the human spirit is not 
blessed except when it is with God. Nor is it without reason, 
in my opinion, that the Lord spoke so much and so often in 
the Gospel according to John of this very unity, whether of 
His own with the Father, or of ours reciprocally with ourselves. 
He has nowhere said that we and they may be one, but “That 
they may be one, as we are one.’ The Father and the Son, 
therefore, are one, certainly according to the unity of sub- 
stance, and they are one God, and one great God, and one wise 
God, as we have already explained. 

(5) Whence, then, is the Father greater? For if greater, He is 
greater by greatness; but since the Son is His greatness, He is 
certainly not greater than the one who begot Him, nor is the 
Father greater than that greatness by which He is great; there- 
fore, He is equal. For whence is He equal, if not in that in 
which He is, to whom it is not one thing to be, and another 
thing to be great? Or if the Father is greater in eternity, then 
the Son is not equal in anything. For whence is He equal? 
If you say in greatness, then the greatness is not equal which 
is less eternal, and so on with regard to the other attributes. 
Or perhaps He is equal in power, but is not equal in wisdom? 
But how is the power equal which is less wise? Or is He equal 
in wisdom but not equal in power? But how is the wisdom 
equal which is less powerful? It remains, therefore, that if 
He is unequal in any attribute, He is unequal in all of them. 
But Scripture exclaims: ‘He thought it not robbery to be 
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equal to God.’5 Consequently, any adversary at all of the 
truth, who feels in some way bound to the apostolic authority, 
is compelled to admit that the Son is at least equal to God 
in a concrete attribute. Let him choose whichever one he 
pleases; he will be shown from it that the Son is equal to the 
Father in everything that is predicated of the substance. 


Chapter 4 


(6) The virtues are in the human soul in a similar way. 
Although each of them has a fixed and clearly defined mean- 
ing, yet one can in no way be separated from the others, so 
that those who are equal to one another, for example, in 
fortitude, are likewise equal in prudence, temperance, and 
justice. For if you say that they are equal in fortitude, but 
that one excels in prudence, then it follows that the fortitude 
of the other is less prudent and they are not really equal in 
fortitude when the fortitude of the one is more prudent. You 
will find that this reasoning applies to the other virtues if 
you examine all of them from this same point of view. For we 
are not concerned here with the powers of the body, but with 
the fortitude of the soul. 

How much more so, then, is this true of that unchangeable 
and eternal substance, incomparably more simple than the 
human soul, For in the human soul to be is not the same as 
to be strong, or prudent, or just, or temperate, for there can 
be a soul without any of these virtues. But for God to be is 
the same as to be strong, or to be just, or to be wise, and to 
be whatever else you may say of that simple multiplicity, or 
that multiple simplicity, whereby His substance is signified. 

When we say God of God, how are we to understand it: 
in the sense that the name is appropriate to each of them, 
but yet so that both together are not two gods, but one God? 
(For they are so united to each other, as, according to the 
5 Cf. Phil. 2.6. 
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Apostle’s testimony, may even be done in different and op- 
posed substances; for the Lord alone is a spirit, and the spirit 
of man alone is certainly a spirit, yet if it cleaves to the Lord 
‘it is one spirit.’ How much more so there, where there is an 
altogether inseparable and eternal union, so that He may 
not seem absurdly to be called as it were the Son of both when 
He is called the Son of God, if that which is called God is not 
said except of both together.) Or is it perhaps that whatever 
is said of God, which signifies His substance, is not said ex- 
cept of both together, nay of the Trinity itself together? 
Whichever one of these opinions is correct—and this is a point 
that calls for a more careful study—it is sufficient for the 
present to realize from what has been said that the Son is in 
no respect equal to the Father, if He is found to be unequal 
in anything pertaining to the substance, as we have already 
shown. But the Apostle calls Him equal. Therefore, the Son 
is equal to the Father in everything, and is of one and the same 
substance, 


Chapter 5 


(7) Wherefore, the Holy Spirit also subsists in this same 
unity and equality of substance. For whether He is the unity 
between both of them, or their holiness, or their love, or 
whether the unity, therefore, because He is the love, and the 
love, therefore, because He is the holiness, it is obvious that 
He is not one of the two. Through Him both are joined to- 
gether; through Him the begotten is loved by the begetter, and 
in turn loves Him who begot Him; in Him they preserve 
the unity of spirit through the bond of peace,* not by a par- 
ticipation but by their own essence, not by the gift of anyone 
superior to themselves but by their own gift. And we are 
commanded by grace to imitate this unity, both in our rela- 
tions with God as well as among ourselves. On these two com- 


1 Eph. 4.3. 
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mandments depend the whole Law and the Prophets.? Thus 
the three are the one, the only, the great, the wise, the holy, 
and the blessed God. 

But we are blessed by Him, through Him, and in Him, be- 
cause by His gift we are one among ourselves; but we are 
one spirit with Him, because our soul holds fast to Him. And 
it is good for us to adhere to God, since He will destroy any- 
one who is disloyal to Him. The Holy Spirit is, therefore, 
something common, whatever it is, between the Father and 
the Son. But this communion itself is consubstantial and co- 
eternal, and if this communion itself can be appropriately 
designated as friendship, let it be so galled, but it is more 
aptly called love. And this again is a substance, because God 
is a substance, and ‘God is love,’4 as it is written. But just as 
love is a substance together with the Father and the Son, it is 
also at the same time great, good, holy, and whatever other 
qualities may be attributed to this substance. For, as we have 
shown above, it is not one thing for Ged to be, and another 
thing for Him to be great, or good, etc. 

For if the love there [in God] is less than the wisdom, then 
the wisdom is loved less than is suitable to its being; it is, 
therefore, equal in order that it may be loved just as much 
as it is. But wisdom is equal to the Father, as we have shown 
above, and, therefore, the Holy Spirit is also equal; and if He 
is equal, He is equal in everything on account of the highest 
simplicity which is in that substance. And, consequently, 
there are not more than three: the one loving Him who is of 
Him, the one loving Him of whom He is, and the love itself. 
If love is nothing, how can it be said: ‘God is love’? If it is 
not a substance, how is God a substance? 


2 Cf. Matt. 22.37-40. 
3 Ps. 72.27-28. 
4 1 John 4.16. 
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(8) But if one is asked, how this substance is both simple 
and manifold, the first point to be considered is why a creature 
is manifold, but in no respect truly simple. First of all, every- 
thing that is a body is certainly made up of parts, so that one 
part in it is greater, another less, and the whole is greater than 
any part, no matter which it is or how great it is. For both 
the heavens and the earth are part of the whole bulk of the 
world; again the earth alone and the heavens alone are made 
up of innumerable parts; the third part of the whole is smaller 
than the remaining part, the half part smaller than the whole, 
and the whole body of the world, which is usually called by its 
two parts the heavens and the earth, is certainly greater than 
the heavens alone or the earth alone. 

Again in every single body, size is one thing, color another, 
and shape another. The color and the shape can remain the 
same, even though the size becomes smaller; likewise the shape 
and the size can remain unchanged, even if the color is 
changed, and even if the shape does not remain the same, it 
can stil] retain the same size and coloring; and whatever other 
qualities are said to be in the body can all be changed at the 
same time, or some can be changed at the same time without 
any change in the rest. From this it follows that the nature 
of the body is essentially manifold, and not at all simple. 

A spiritual creature, too, such as the soul is, is certainly more 
simple when compared with the body; but aside from this 
comparison with the body, the soul is also manifold and 
not simple. For it is more simple than the body for this reason, 
because it is not spread out in bulk over a determined amount 
of space; but in each body it is whole in the whole body, and 
whole in everyone of its parts. And, therefore, when some- 
thing takes place in any minute particle of the body, which 
the soul may feel, although it does not take place in the whole 
body, still the whole body feels it, because it does not remain 


BOOK SIX 209 


hidden from the whole soul. But since even in the soul to be 
skillful is one thing, to be indolent another, and to be keen 
another; and since memory is one thing, desire another, fear 
another, joy another, sadness another, and since numberless 
things can be found in the soul in numberless ways, some 
without the others, some more, and some less, it is obvious 
that its nature is not simple, but manifold. For nothing simple 
is changeable, but every creature is changeable. 


Chapter 7 


But we indeed use many different words concerning God, 
in order to bring out that He is great, good, wise, blessed, 
true, and whatever else He may be called that is not unworthy 
of Him. But His greatness is the same as His wisdom, for He 
is great not by bulk, but by power. Similarly, His goodness is 
the same as His wisdom and greatness; and His truth is the 
same as all these qualities. And in Him it is not one thing to 
be blessed, and another thing to be great, or to be wise, or to 
be true, or to be good, or in a word to be Himself. 

(9) Nor since He is a Trinity is He, therefore, to be con- 
sidered threefold; otherwise, the Father alone or the Son 
alone would be less than the Father and the Son together. Al- 
though, to tell the truth, it is difficult to see how one can 
speak of the Father alone or the Son alone, since the Father is 
with the Son, and the Son with the Father always and in- 
separably, not that both are the Father or both the Son, but 
because they are always mutually in one another and neither is 
alone. But just as we even speak of the Trinity itself as God 
alone, even if He is never separated from the holy souls and 
the holy spirits—we say that He alone is God because they 
are not also God with Him—so we call the Father alone 
the Father, not because He is separated from the Son, but 
because both together are not the Father. 
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Since, therefore, the Father alone, or the Son alone, or the 
Holy Spirit alone is just as great as the Father, the Son, and 
the Holy Spirit together, He is not to be called threefold in 
any sense. Bodies, on the contrary, increase by a union of 
themselves. For, although he who cleaves to his wife is one 
body, yet it becomes a greater body than if it were that of 
the husband alone or of the wife alone. In spiritual things, 
however, when the lesser adheres to the greater, as the creature 
to the Creator, the former becomes greater than it was, not the 
latter. For in those things that are not great in bulk, to be 
greater is to be better. 

But the spirit of any creature becomes better when it ad- 
heres to the Creator than if it does not adhere, and, hence, 
it is also greater because it is better. “Therefore he who cleaves 
to the Lord is one spirit, but yet the Lord does not become 
greater on that account, even though that one, who cleaves to 
the Lord, becomes greater. In God Himself, therefore, when 
the equal Son adheres to the equal Father, or the equal Holy 
Spirit to the Father and the Son, God does not thereby become 
greater than each one separately, for there is nothing whereby 
that perfection can increase. But He is perfect whether the 
Father, or the Son, or the Holy Spirit; and God the Father, 
the Son, and the Holy Spirit is perfect, and, therefore, He is 
a Trinity rather than threefold. 


Chapter 9 


(10) And since we are showing how we can speak of the 
Father alone, because no one but Himself is the Father, we 
must turn our attention to that opinion which says that the 
only true God is not the Father alone, but the Father, the 
Son, and the Holy Spirit. For if anyone should ask whether 
“I Cf. I Cor. 6.17. 
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the Father alone is God, how will one answer that He is not, 
unless perhaps by expressing it in this way: the Father indeed 
is God, but that He is not God alone, and that God alone 
is the Father, the Son, and the Holy Spirit? But how then 
are we to interpret that testimony of the Lord? For He was 
speaking to the Father, and called Him Father to whom He 
was speaking: ‘Now this is eternal life, that they may know 
thee, the one true God.’! The Arians, of course, understand 
these words as though the Son were not the true God. But 
setting them aside, let us see if, when He says to the Father: 
‘that they may know thee, the one true God,’ we are to under- 
stand them in this sense, that the Father alone is also the 
true God, lest we should not understand any to be God except 
the three together, the Father, the Son, and the Holy Spirit. 
Are we, therefore, from the Lord’s testimony to call the Father 
the one true God, the Son the one true God, and the Holy 
Spirit the one true God, and at the same time call the Father, 
the Son, and the Holy Spirit, that is, the Trinity itself to- 
gether, not three gods, but one true God? Or since He added: 
‘and him whom thou hast sent, Jesus Christ,’ are the words 
‘the one true God’ to be understood, so that the order of the 
words would then be ‘that they may know thee, and him whom 
thou hast sent, Jesus Christ, the one true God’? 

Why, then, was He silent about the Holy Spirit? Is it be- 
cause it logically follows that wherever one is named, who 
adheres to one by a harmony so great that by virtue of it both 
are one, the harmony itself must also be understood, even 
though it is not mentioned? For in that passage also the 
Apostle seems as it were to pass over the Holy Spirit in silence, 
and yet even there He is to be understood where it is said: ‘All 
things are yours, and you are Christ’s, and Christ is God’s’;? 
and again: “The head of the woman, the man; the head of the 
man, Christ; but the head of Christ, God.’? 


1 Cf. John 17.3. 
2 Cf. I Cor. 3.22-23. 
3 Cf. 1 Cor. 11.3. 
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But again, if God is only all three together, how is God the 
head of Christ, that is, how is the Trinity the head of Christ, 
since Christ is in the Trinity that there may be a Trinity? Or 
is that which the Father is together with the Son, the head 
of that which is the Son alone? For the Father with the 
Son is God, but the Son alone is Christ, especially since the 
Word already made flesh is here speaking; and according to 
this lowly estate of His, the Father is also greater, as He 
says: ‘For the Father is greater than I.’4 Thus this very being 
of God, which is one to Him with the Father, is the head of the 
Man, the Mediator, which He Himself alone is.5 

For if we rightly call the mind the principal part of man, 
that is, the head as it were of the human substance, although 
man himself together with the mind is a man, why is not the 
Word with the Father, which is God together, much more 
appropriately and much more so the head of Christ, although 
it is impossible to conceive Christ as man except with the 
Word that was made flesh? But, as we have already declared, 
we shall consider this question a little more carefully later on. 
However, we have now shown, as briefly as we could, that in 
the Trinity there is an equality as well as one and the same 
substance, so that no matter in whatever way the above ques- 
tion may be settled—we have reserved it for a more precise 
investigation—nothing may prevent us from acknowledging 
the perfect equality of the Father, the Son, and the Holy 
Spirit. 


Chapter 10 


(11) A certain writer, wishing to explain the proper attri- 
butes of each person of the Trinity as briefly as possible, has 
said: ‘Eternity in the Father, the form in the Image, and the 
use in the Gift.’ And because he was a man of no little au- 


4 John 14.28. 

5 Cf. 1 Tim. 2.5. 

1 Instead of Aeternitas in Patre, the Migne text of St. Hilary's De 
Trinitate 2,1 (PL 10, 51) has Infinitas in aeternitate. 
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thority in the interpretation of Scripture and in the defense 
of the faith—it is Hilary who so expresses it in his writings— 
I have tried to ascertain, as best I could, the hidden meaning 
of these words: Father, Image, Gift, eternity, form, use, and 
have come to the conclusion that by the word eternity he 
meant nothing else than that the Father has no father of 
whom He is, but that the Son is of the Father, so that He may 
be and may be co-eternal with Him. 

For if any image answers perfectly to that of which it is the 
image, then it is made equal to it, not the object to its own 
image. He gave the name form to the Image, I believe, on 
account of the beauty, which arises from this perfect harmony, 
this primal equality, this prima] similarity, where there 
exists no difference, no disproportion, no dissimilarity, but 
which corresponds in everything to that of which it is the 
image. This Image possesses the primal and supreme life, For 
it, life is not one thing and being another, but to be and to 
live is one and the same: It has the primal and supreme in- 
tellect, since for it, to live is not one thing and to know another 
thing, but to know, to live, and to be are one and the same, 
and all together are one. The Image is a perfect word to which 
nothing is wanting; it is as it were the art of the omnipotent 
and wise God, full of all the living and immutable essences, 
and all in it are one, as itself is one from one, with whom it 
is one. 

Therein God knows all things which He has made through 
it, and, therefore, although the times come and go, nothing 
comes and goes in the knowledge of God. For these things 
which have been created are not known by God because they 
have been made; rather they have been made, even though 
changeable, because they are known unchangeably by Him. 
This ineffable embrace of the Father and the Image is, there- 
fore, not without pleasure, without love, or without joy. Con- 
sequently, this love, this delight, this happiness, or this blessed- 
ness, if indeed it can be worthily expressed by any human 
word, is briefly defined as Use by the above-mentioned writer. 
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In the Trinity it is the Holy Spirit, who was not begotten but 
is the sweetness of the begetter and the begotten, pouring out 
upon all creatures, according to their capacity, His immense 
bounty and the fullness of His gifts, in order that they may 
keep their proper order and rest content in their proper place. 

(12) All these things, therefore, which have been made by 
the divine art, manifest a certain unity, form, and order in 
themselves. For each of them is some one thing, as are the 
natures of bodies and the skills of souls; is shaped according 
to a determined form, as are the figures and qualities of bodies 
and the sciences and arts of souls; and either seeks for or 
maintains a certain order, as are the weights and arrange- 
ments of bodies and the loves and delights of souls, 

When in our mind, therefore, we perceive the Creator 
through the things which have been made,? we ought to 
recognize Him as the Trinity of which a trace appears, as is 
fitting, in the creature. For in that Trinity is the highest 
origin of all things, their most perfect beauty, and their most 
blessed delight. These three, therefore, seem to be limited in 
their relations to one another, and yet at the same time they 
are infinite in themselves. But here in material things, one 
is not as great as three together, and two are more than one. 
In that highest Trinity, however, one is as much as three to- 
gether, and two are not more than one. And they are infinite 
in themselves. And so each is in each, all are in each, each is 
in all, all are in all, and all are one. 

Let him who sees this, either in part, or through a mirror, 
or in an obscure manner,’ rejoice that he knows God, and 
let him honor Him as God and give thanks. But let him 
who does not see, strive to see through His piety, and not 
raise captious objections through his blindness. For God is 
one, yet a Trinity. Nor are the words: ‘From whom all things, 


2 Cf. Rom. 1.20. 
3 1 Cor. 13.12. 
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through whom all things, and unto whom all things,’ to be 
taken in a confused sense, nor as meaning many gods, but 
‘to him be the glory forever. Amen.’5 


4 We should not interpret these words as signifying a unity without a 
distinction of persons. 
5 Cf. Rom. 11.36. 


BOOK SEVEN 
Chapter 1 


ET US NOW EXAMINE more carefully, insofar as God 
grants, the question that we deferred a little while 

F H ago: whether each of the persons in the Trinity by 
Himself and without the other two can also be called God, 
great, wise, true, omnipotent, just, or anything else that can be 
said about God, not relatively, but in respect to Himself; or 
whether these terms may not be employed except when the 
Trinity itself is understood. 

This question arose because it was written: ‘Christ, the 
power of God, and the wisdom of God’;! whether He is so 
the Father of His wisdom and power that He is wise by this 
wisdom which He begot, and powerful by this power which 
He begot; and whether, because He is always powerful and 
wise, He always begot power and wisdom. For if it is so, then 
as we have said, why is He not also the Father of His own 
greatness by which He is great, of His own goodness by 
which He is good, and of His own justice by which He is just, 
and so on with whatever other attributes there are? Or if all 
of these things, expressed in different terms, are included in 
the same wisdom and power, so that the greatness is the power 
and the goodness is the wisdom, and again wisdom is the same 
as power, as we have already stated; let us remember that if I 
mention any of these attributes, it is to be so understood as 
though I had mentioned all. 


1 1 Cor. 1.24, 
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The question, therefore, is whether the Father also by Him- 
self is wise, and by Himself is His own wisdom, or whether 
He is wise in the same way as He speaks. For He speaks by the 
Word which He begot, not by the word which is spoken, 
produces a sound, and passes away, but by the Word which 
was with God, and was God, and by which all things were 
made,? by a Word equal to Himself, by which He expresses 
Himself always and unchangeably. He Himself is not the 
Word, just as He is not the Son nor the Image. 

But when He speaks—not by those temporal words of God 
which are produced in the creature; for they make a sound 
and pass away—He speaks, therefore, by that Word, co-eternal 
with Him, then one cannot think of Him alone without 
thinking at the same time of the Word, without which He is 
certainly not speaking. Is He, therefore, wise in the same way 
as He is one who speaks, so that wisdom exists in the same 
way as the Word, so that to be the Word is to be as the wisdom, 
and to be also as the power, so that power, wisdom, and the 
Word are one and the same and signify a relation as Son and 
Image? In this case the Father would not be powerful or 
wise by Himself alone, but only in union with that power 
and wisdom which He begot, just as He does not speak by 
Himself alone, but by that Word and with that Word which 
He begot. He would likewise be only great by and with that 
greatness which He begot. 

And if He is not great by one thing and God by another, 
but is great by that whereby He is God, since it is not one 
thing for Him to be great and another thing to be God, it 
also follows that He cannot be God Himself alone, but only 
by and with that deity which He Himself begot; so that the 
Son would be the deity of the Father, as He is the wisdom 
and the power of the Father, as He is the Word and the Image 
of the Father. And since it is not one thing for Him to be, and 
another thing for Him to be God, so the Son is also the essence 
of the Father, as He is also His Word and Image. And, there- 


2 Cf. John 1.1-3. 
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fore, except that He is the Father,’ the Father is not anything 
unless because He has a Son, so that not only that which is 
meant by Father—it is obvious that He is not so called in 
respect to Himself, but in relation to His Son and, therefore, 
is the Father because He has a Son—but that which He is in 
respect to His own substance is so called because He has be- 
gotten His own essence. For just as He is great only by that 
greatness which He begot, so He is only by that essence which 
He begot, for to Him it is not one thing to be and another 
thing to be great. Is He, therefore, the Father of His own 
essence, as He is the Father of His own greatness, as He is the 
Father of His own power and wisdom? For His greatness is 
identical with His power, and His essence is the same as His 
greatness. 

(2) This dispute arose because it was written: ‘Christ, the 
power of God, and the wisdom of God.’ Our human speech is 
confined within these narrow limits when we wish to express 
the ineffable. For either we say that Christ is not the power 
of God and the wisdom of God, and so contradict the Apostle 
by our impious insolence, or else that Christ is indeed the 
power of God and the wisdom of God, but that His Father 
is not the Father of His own power and wisdom. This is no 
less impious, for then He will not even be the Father of Christ, 
since Christ is the power of God and the wisdom of God. But 
who will dare to say that the Father is not powerful by His 
own power nor wise by His own wisdom? Or that in the 
Father we are to understand that it is one thing to be and 
another thing to be wise, so that He is not by that by which 
He is wise, a thing we usually associate with the soul, which is 
sometimes foolish, sometimes wise, since its nature is change- 
able and not absolutely and perfectly simple? Or shall we 
affirm that the Father is not anything in respect to His own 
substance, and that not only that He is the Father, but that 
He is at all, is spoken of Him in relation to the Son? If so, 


3 Augustine is here referring to Father in the sense of Unbegotten. See 
Book V, 6, 7. 
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then, how can the Son be of the same essence as the Father, 
seeing that the Father in respect to Himself is neither His own 
essence, nor is at all in respect to Himself, but that even His 
essence itself is in relation to the Son? 

But on the contrary, much more are they of one and the 
same essence, because the Father and the Son are one and 
the same essence; seeing that the Father has being itself, not 
in respect to Himself but to the Son, which essence He begot, 
and by which essence He is whatever He is. Neither one, 
therefore, is in respect to Himself alone; and both exist in 
relationship to each other. Or is it that the Father alone is not 
only called the Father, but whatever He is called, He is called 
relatively to the Son, while the Son is so called in reference to 
Himself? And if this be so, what is predicated of the Son in 
reference to Himself? It is perhaps His own essence? 

But the Son is the essence of the Father, as He is the power 
and the wisdom of the Father, as He is the Word and the 
Image of the Father. Or if the Son is called essence in reference 
to Himself, but the Father is not essence but the begetter of 
essence and so does not exist by Himself, but by this essence 
itself that He begot, as He is great by this greatness itself 
that He begot: therefore, the Son is also called greatness in 
respect to Himself; therefore, He is also called the power, 
wisdom, the Word, and the Image. But what is more absurd 
than that He should be called the Image in respect to Him- 
self? Or if the Image and the Word are not identified with 
the power and the wisdom, because the former are spoken of 
relatively, but the latter in respect to self and not to another, 
then the Father ceases to be wise through the wisdom that 
He begot. For the Father cannot be spoken of relatively to 
wisdom, and it cannot be spoken of relatively to Him, for all 
things that are said relatively are said reciprocally. 

It remains, therefore, that even as regards the essence the 
Son is spoken of relatively to the Father. And a wholly un- 
expected meaning is drawn from this, namely, that the essence 
itself is not an essence, or at least when it is called an essence, 
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an essence is not meant but a relationship is indicated. For, 
when one is called a lord his essence is not indicated, but a 
relationship, since He is so called in reference to a slave; but 
when one is called a man or something similar, which is said 
in respect to himself and not to another, then his essence is 
indicated. Therefore, when a man is called a lord, man him- 
self is essence, but he is called a lord relatively; for he is called 
a man in respect to himself, but a lord in reference to a slave. 
But as regards the matter that led to this discussion, if essence 
itself is spoken of relatively, then the essence itself is not an 
essence. 

Add to this, that every essence which is spoken of relatively 
is also something, even if the relationship is excluded, For 
example, in those phrases, a man who is a lord and a man 
who is a slave, and a horse that is a beast of burden, and 
money that is a pledge, the words man, horse, and money are 
said in respect to themselves and are substances or essences; 
but lord, slave, beast of burden, and pledge are so called in 
relation to something. But if the man did not exist, that is, if 
he did not exist as a substance, then he could not be spoken 
of relatively as a master. And if a horse was not a certain 
substance, then there would be none that could be called 
relatively a beast of burden; and so, too, if money were not a 
substance of some kind, then it could not be spoken of rela- 
tively as a pledge. 

Wherefore, if the Father also is not something in respect to 
Himself, then He can by no means be spoken of in relation to 
something else. For what applies to color is not true here. The 
color of a thing is referred to the thing colored; nor do we 
ever speak of color as existing in itself, but always as belonging 
to something that is colored; but the object of which it is 
the color, even if it is called colored in relation to its own 
color, still when it is spoken of as a body, is spoken of in respect 
to its substance. But one must not consider the Father in any 
such way, as though nothing could be said of Him in respect 
to His own substance, but that, whatever He is called, He is 
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called in relation to the Son; nor should we in any way think 
that the Son is spoken of both in relation to His own sub- 
stance and in relation to the Father, when He is called the 
great greatness and the powerful power, certainly in reference 
to Himself, and the greatness and the power of the great and 
powerful Father, by which the Father is great and powerful. It 
is not so, but both are a substance, and both are one sub- 
stance. 

But just as it is absurd to say that whiteness is not white, 
so it is absurd to say that wisdom is not wise; and just as a 
white thing is called white in respect to itself, so is wisdom 
called wise in respect to itself. But the whiteness of a body is 
not an essence, since the body itself is an essence, and the 
whiteness is its quality. Wherefore a body is white by being 
white, although it is one thing for a body to be, and another 
thing for it to be white. For there the form is one thing and 
the color another thing; and both never exist in themselves, 
but in some corporeal bulk, and this bulk is neither a form 
nor a color, but is something formed and colored. 

But wisdom is both wise and is wise in itself. Every soul 
becomes wise by a participation in wisdom; and if it again 
becomes foolish, still the wisdom remains in itself, nor does 
it undergo a change when the soul has been changed into 
folly. It is not in the soul which is made wise by it, as white- 
ness is in the body which is made white by it. For where the 
body was changed into another color, that whiteness will not 
remain, but will cease to be at all. If, then, the Father who 
begot wisdom is also wise by it, and in Him to be and to be 
wise is not one and the same, then the Son is His quality, not 
His offspring, and the highest simplicity will no longer be there. 

But far be it from being so, because there indeed is the 
highest simple essence, and consequently there, to be and to be 
wise is one and the same. But if there it is one and the same 
to be and to be wise, then the Father is not wise by the 
wisdom which He begot; otherwise, He would not have be- 
gotten wisdom, but wisdom would have begotten Him. For 
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what else do we mean when we say, to be and to be wise 
is one and the same, unless, that He is by that whereby He 
is wise? Wherefore, what is to Him the cause of His being 
wise, is also to Him the cause that He is; consequently, if 
the wisdom which He begot is the cause of His being wise, 
it is also the cause to Him that He is. But such a thing 
could not be brought about except by generation or crea- 
tion. But no one has said that wisdom is in any sense the 
begetter or the creator of the Father. For what could be more 
foolish? Therefore, the Father Himself is also wisdom, and 
the Son is called the wisdom of the Father in the same sense 
as He is called the light of the Father. That is to say, just as 
He is the light of light, and both are one light, so He is 
understood to be the wisdom of wisdom, and both are one 
wisdom; therefore, they are also one essence, for to be and to 
be wise is one and the same. For what to be wise is to wisdom, 
to be able to power, to be eternal to eternity, to be just to 
justice, and to be great to greatness, that being itself is to 
essence. And because in that simplicity to be wise is not 
something else than to be, there wisdom is the same as essence. 


Chapter 2 


(3) Hence, the Father and the Son together are one essence, 
one greatness, one truth, and one wisdom. But the Father and 
the Son together are not one Word, because they are not 
together one Son. For as Son expresses a relationship to the 
Father and is not spoken of in respect to Himself, so the 
Word, when it is also called the Word, expresses a relation- 
ship to Him whose Word it is. For by that by which He is 
the Son, by that He is the Word, and that by which He is 
the Word, by that He is the Son. Since, therefore, the Father 
and the Son together are certainly not one Son, it follows that 
the Father and the Son together are not the one Word of 
both. And on this account He is not the Word, by that by 
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which He is the wisdom, because the Word is not spoken of 
in respect to itself, but only in relation to Him whose Word 
it is, just as Son expresses a relationship to the Father; wisdom, 
on the contrary, means the same as essence, and because they 
are one essence, they are one wisdom, 

The Word, however, is also the wisdom, but is not the 
Word by that by which it is the wisdom, for Word is under- 
stood as referring to the relation, but wisdom to the essence. 
And, therefore, when He is spoken of as the Word, let it be 
understood as though He were called the wisdom that was 
begotten, so as to be both the Son and the Image. And when 
these two words are spoken together, that is, ‘begotten wisdom,’ 
it is to be understood that by ‘begotten’ is meant the Word, 
the Image, and the Son, and that in all these names the 
essence is not made known, since they are spoken of relatively. 
On the other hand, since ‘wisdom’ is spoken of in reference to 
itsel{—for wisdom is wise by itself—then essence is also pointed 
out, and that being of His which is to be wise. Wherefore, 
the Father and the Son together are one wisdom, because they 
are one essence, and taken singly wisdom is from wisdom as 
essence is from essence.1 

Therefore, although the Father is not the Son, and the Son 
is not the Father, or although the former is unbegotten, but 
the latter is begotten, they do not on that account cease to be 
one essence, since the relationship between them is only made 
known by these names. But both together are one wisdom 
and one essence, since there, to be is the same as to be wise; 
but both together are not the Word or the Son, since to be 
is not the same as to be the Word or the Son. We have offered 
sufficient proof that these latter terms are said in the relative 
sense, 


1 St. Thomas Aquinas does not like this expression, ‘essence from essence,’ 
and says in regard to it: ‘To express unity of essence and person, the 
holy Doctors have sometimes expressed themselves with greater em- 
phasis than the strict propriety of terms allowed.’ Summa Theologica 
(London 1913) I, Q. 39, art. 5 ad 1. 
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(4) Why is it that Scripture hardly ever mentions wisdom, 
except to point out that it has been either begotten or made by 
God? That is to say, it was begotten, through which all things 
were made; but it was created or made, as in men, when they 
turn to and are enlightened by that wisdom, which was not 
created or made but begotten. Then something is brought 
about in them which may be called their wisdom, which the 
Scriptures foretell and describe when they say: ‘The Word was 
made flesh, and dwelt among us.’! For Christ became our wis- 
dom in this way when He became man. 

Is it for this reason, then, that wisdom does not speak in 
those books, or say anything about itself, except to show that it 
was born or made by God, although the Father Himself is also 
wisdom, because wisdom was to be commended to and imitated 
by us, since we ourselves were to be formed by imitating it? 
For the Father pronounces it in order that it may be His 
Word, but not as the word uttered by our mouth is brought 
forth or that is in our thoughts before it is pronounced. For 
such a word is completed within a space of time, but that 
Word is eternal, and by enlightening us speaks what ought to 
be spoken to men about itself and the Father. And, therefore, 
He said: ‘No one knows the Son except the Father; nor does 
anyone know the Father except the Son, and him to whom the 
Son chooses to reveal him,? because the Father makes His 
revelations through the Son, that is, through His Word. 

For if this word, which we utter, is temporal and transitory, 
and reveals both itself and that of which we speak, how much 
more the Word of God through which all things were made? 
This Word so reveals the Father, as He is the Father, because 
itself so is, and is that which the Father is, insofar as it is 
wisdom and essence. For insofar as it is the Word, it is not 
that which the Father is, because the Word is not the Father. 


1 John 1.14. 
2 Matt. 11.27. 
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It is called the Word relatively, just as Son also, which is 
certainly not the Father, 

And, therefore, Christ is the power and the wisdom of God, 
because He Himself is also power and wisdom from the Father 
who is power and wisdom. He is also light from the Father 
who is light, and is the source of life with the Father who is 
certainly the source of life. ‘For with thee,’ He says, ‘is the 
fountain of life, and in thy light we shall see light,’? because: 
‘as the Father has life in himself, so he has given the Son also 
to have life in himself.’* And He ‘was the true light that 
enlightens every man who comes into this world,’ and this 
light was ‘the Word that was with God, but the Word was 
also God.’ But ‘God is light, and in him there is no darkness.’é 
But this light is not corporeal but spiritual, nor yet spiritual 
in the sense that it was brought about by illumination, as 
when He said to His Apostles: ‘You are the light of the world,” 
but ‘the light that enlightens every man,’ is itself also the 
highest wisdom, who is God, whom we are now discussing. 

Therefore, the Son, who is wisdom, is from the Father, who 
is wisdom, light from light and God from God, And the Father 
singly is light and the Son singly is light; the Father singly is 
God and the Son singly is God. Consequently, the Father 
singly is wisdom and the Son singly is wisdom. And as both 
together are one light and one God, so both together are one 
wisdom. But the Son ‘has been made for us wisdom from God, 
and justice and sanctification,’® because we turn ourselves to 
Him temporally, that is, from some particular time, in order 
to remain with Him eternally. For He Himself at a certain 
moment of time was ‘the Word made flesh that dwelt among 
us,’ 

(5) Therefore, when anything concerning wisdom is said or 


3 Cf. Ps. 35.10. 

4 John 5.26. 

5 Cf. John 1.9,1. 
6 CË. 1 John 1.5. 
7 Matt. 5.14. 

8 Cf. 1 Cor. 1.30. 
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recorded in the Scriptures, whether wisdom itself speaks or 
anything is said of it, then the Son is particularly meant. And 
with the example of this Image before us, let us also not depart 
from God. For we are, likewise, the image of God, not indeed 
an equal image, since it was made by the Father through the 
Son, not born of the Father as that is. And we are so, because 
we are enlightened by the light, but He is the light that en- 
lightens. And, therefore, this image is an example for us 
without itself having an example, For He does not imitate 
anyone who comes before Him in respect to the Father, from 
whom He is wholly inseparable, since He has the same essence 
with Him from whom He is. But by our striving we imitate 
Him who remains and follow Him who stands; when we walk 
in Him, we tend towards Him, because by His humility He 
has been made a road for us in time, in order that by His 
divinity He might be for us a mansion in eternity. 

In the form of God, and as the equal of God, and as God, 
He offers an example to the pure intellectual spirits who did 
not fall through pride; and in order that He might be able 
to offer Himself as an example of returning even to fallen 
man, who could not see God on account of the uncleannesses 
of his sin and the punishment of his mortality, He ‘emptied 
himself,’ not by changing His divinity, but by assuming our 
mortality; and ‘taking the form of a slave, He ‘came into 
this world’!° to us, He, who was ‘in this world,’ because ‘the 
world was made through him.’ He wished to be an example 
to those above who see God, and to those below who marvel 
at man, an example to the sound that they may persevere, an 
example to the sick that they may recover, an example to those 
about to die that they might not fear, and an example to 
those who have died that they might rise again, ‘that in all 
things he may have the first place.’!? 


9 Phil. 2.7. 

10 Cf. 1 Tim. 1.15. 
11 John 1.10, 

12 Col. 1.18. 
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For since man ought to follow none but God in order to 
reach his blessedness, and was unable to perceive God; by 
following the God-Man, he would follow Him whom he could 
perceive, and whom at the same time he ought to follow. Let 
us, therefore, love Him and hold fast to Him by that charity 
which is diffused in our hearts through the Holy Spirit who 
has been given to us.13 If we are, therefore, to be re-formed to 
the image of God on account of the example which the Image, 
equal to the Father, gives us, then it should not be wondered 
at, that the Scripture is referring to the Son when it speaks 
about wisdom, since we follow Him by living wisely, although 
the Father Himself is wisdom, as He is light and God. 

(6) And the same is likewise true of the Holy Spirit. For, 
whether He is that perfect love which joins together the 
Father and the Son and attaches us to them—a name that is 
not unfitly predicated of Him, because it is written: ‘God is 
love’14—how is He not also Himself wisdom, since He is 
light, for ‘God is light’? Or whether the essence of the Holy 
Spirit ought to be singly and properly designated in some other 
way, even so, since He is God, He is certainly light; and since 
He is light, He is certainly wisdom. But that the Holy Spirit 
is God, Scripture proclaims by the Apostle who says: ‘Do you 
not know that you are the temple of God?’ and he immediately 
adds: ‘And the Spirit of God dwells in you.’!5 For God dwells 
in His own temple, and the Spirit of God does not dwell in 
the temple of God as a servant, since He says more plainly 
in another place: ‘Do you not know that your bodies are the 
temple of the Holy Spirit in you, whom you have from God, 
and that you are not your own? For you have been bought at 
a great price. Therefore glorify God in your body.’16 

But what is wisdom except a spiritual and unchangeable 
light? For the sun is also a light but a corporeal light, and the 
spiritual creature is a light, but it is not unchangeable. The 


13 Cf. Rom. 5.5. 

14 1 John 4.8. 

15 1 Cor. 3.16. 

16 Cf. 1 Cor. 6.19-20. 
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Father, therefore, is light, the Son is light, and the Holy Spirit 
is light, but together they are not three lights but one light. 
And, therefore, the Father is wisdom, the Son is wisdom, and 
the Holy Spirit is wisdom, and together they are not three 
wisdoms but one wisdom; and because there, to be and to be 
wise is one and the same, the Father, the Son, and the Holy 
Spirit are one essence. In the Trinity, to be is nothing else 
than to be God, and, therefore, there is one God, the Father, 
the Son, and the Holy Spirit. 


Chapter 4 


(7) Hence, in order that we might have some words for the 
ineffable, and so might be able to speak in some way about 
that which we cannot fully express in any way, the phrase was 
employed by our Greeks, one essence, three substances. But 
the Latins said instead, one essence or substance, three persons. 
As we have already said, in our language, that is, in the 
Latin language, essence usually means nothing else than sub- 
stance. And during the time in which it was given us to 
understand what is said, at least in an enigma, this formula 
was decided upon, in order that we might be able to give 
some kind of an answer when we were asked, what are the 
three. The true faith proclaims that they are three, when it 
teaches that the Father is not the Son, and that the Holy 
Spirit, who is the Gift of God, is neither the Father nor the 
Son. 

When it is, therefore, asked what the three or who the three 
are, we seek to find a generic or a specific name which may 
include the three together. But we come across none, because 
the supereminent excellence of the divinity transcends all the 
limits of our wonted manner of speaking. For what is thought 
of God is truer than what is said, and His being is truer than 
what is thought. 


1 Cf. Book V, ch. 2 and 8. 
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For when we say that Jacob is not the same as Abraham, and 
that Isaac is not the same as Abraham or Jacob, then we cer- 
tainly acknowledge that they are three, Abraham, Isaac, and 
Jacob. But when we are asked what the three are, we answer 
three men, and thus use a specific name in the plural; but if we 
want to use a generic name, then we reply, three animals. 
For man, as defined by the ancients, is a rational and mortal 
animal. Or, as our Scriptures are wont to say, three souls, since 
it is fitting to denominate the whole from the nobler part, 
that is, the soul and the body which are the whole man, from 
the soul. For so it is said, that seventy-five souls, instead of the 
same number of men, went down to Egypt with Jacob.? Like- 
wise, when we say that your horse is not mine, and that a 
third belonging to someone else is neither yours nor mine, we 
confess that they are three; and to one who asks what are 
these three, we reply, three horses by the specific name, or 
three animals by the generic name. Again, when we say that 
an ox is not a horse, and that a dog is neither an ox nor a 
horse, we say that they are three, and to those inquiring what 
are these three, we cannot call them by a specific name, three 
horses, or three oxen, or three dogs, because they do not belong 
to the same species; but we call them by the generic name, 
three animals, or if we wish to use a higher genus, then we 
say three substances, or three creatures, or three natures, 

But whatever things are designated specifically by one name 
in the plural number can also be designated generically by 
one name. But not everything that we can call generically 
by one name can also be called specifically by one name. For 
three horses, which is a specific name, are also called three 
animals; however, we only call a horse, an ox, or a dog three 
animals or three substances, which are generic names, or any- 
thing else that can be spoken about them generically. But we 
cannot say three horses, or three oxen, or three dogs, because 
these are specific names. For we express by one name, although 


2 Cf. Gen. 46.27. Our text gives the number who migrated to Egypt as 
seventy. 
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in the plural number, what they have in common, and this 
is signified by that name. For Abraham, Isaac, and Jacob have 
in common that which a man is, and, therefore, they are called 
three men; a horse, an ox, or a dog also have in common 
that which an animal is, and, therefore, they are called three 
animals, And so we likewise call three laurels three trees, but 
a laurel, a myrtle, or an olive only three trees, or three sub- 
stances, or three natures; and so we also call three stones, 
three bodies, but a stone, wood, and iron only three bodies, or 
any other higher generic name by which they can also be 
called, 

Since, therefore, the Father, the Son, and the Holy Spirit 
are three, let us ask what three, and what they have in common. 
They do not have in common that which the Father is, so 
that they themselves are fathers in relation to one another; 
as friends, since they are mutually so called in relation to one 
another, can be called three friends, because they are mutually 
friends to one another. But it is not so in God, because there, 
only the Father is the Father, and indeed He is not the Father 
of the other two, but only of the one Son. And the three are 
not sons, since neither the Father nor the Holy Spirit is the 
Son. And they are not three holy spirits, because the Holy 
Spirit is neither the Father nor the Son when this term is used 
as a proper name, by which He is also called the Gift of God. 
What then are these three? If we say three persons, then they 
have in common that which is meant by person. Hence, in 
their case, if we follow the customary manner of speaking, 
person is either their specific or their generic name. 

But where there is no diversity of nature, then a generic 
as well as a specific name can also be applied to a number 
of things. For the diversity of nature is the reason why the 
laurel, the myrtle, and the olive, or the horse, the ox, and the 
dog cannot be included under one specific name; and the 
former cannot be called three laurels, nor the latter three 
oxen; but a generic name only can be used, that is, three 
trees for the former, and three animals for the latter. But 
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here, where there is no diversity of nature, these three should 
have a specific name, but none has been found, For person is a 
generic name, so much so, in fact, that even man can be so 
called in spite of the great distance between man and God. 

(8) Furthermore, in regard to this generic designation, if 
we call them three persons, because that which a person is, is 
common to them (otherwise they can in no way be so called, 
just as they are not called three sons, because that which a 
son is, is not common to them); why do we not also call them 
three gods? For, because the Father is a person, the Son a 
person, and the Holy Spirit a person, there are assuredly three 
persons; because the Father is God, the Son God, the Holy 
Spirit God, why, therefore, are there not three gods? Or since 
these three together are one God on account of their ineffable 
union, why are they not also one person, so that we cannot say 
three persons, even though we call each singly a person, just as 
we do not say three gods, even though we call each singly God, 
whether the Father, or the Son, or the Holy Spirit? Is it per- 
haps because Scripture does not speak of three gods? 

But neither do we find mention anywhere in Scripture of 
three persons. Or because Scripture does not say that there 
are either three persons or one person (we read there of the 
person of the Lord, but not of the Lord as a person), is it, 
therefore, permissible for us, who are compelled to explain and 
to reason about the Trinity, to say three persons, not because 
Scripture uses this terminology, but because it does not con- 
tradict it? On the contrary, if we wish to say three gods, it 
would contradict us, since it says: ‘Hear, O Israel, the Lord 
thy God is one God.’ 

Why, then, are we not also allowed to say three essences, 
which Scripture in like manner, as it does not use this term, 
so neither does it contradict it? For if essence is a specific name 
common to the three of them, why are they not called three 
essences, as Abraham, Isaac, and Jacob are called three men, 
because man is the specific name common to all men? But if 


8 Cf. Deut. 6.4. 
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essence is not a specific name but a generic name, because man, 
animal, tree, star, and angel are all called essence, why are 
they not called three essences, as three horses are called three 
animals, three laurels three trees, and three stones three bodies? 
Or if they are not called three essences, but one essence, on 
account of the unity of the Trinity, why are they called, not 
three substances or three persons, but one substance and 
one person, on account of the unity of the same Trinity? 

For the name essence is just as common to them, so common 
in fact that each singly may be called essence, as the name 
substance or person is common to them, For what we have 
said about persons, according to our custom, must be under- 
stood as applying to what the Greeks, according to their 
custom, call substances. For just as they say three substances, 
one essence, so we say three persons, one essence or substance. 

(9) What remains then but to admit that these words were 
born out of necessity, since there was need of a thorough 
explanation of the Trinity against the snares and errors of the 
heretics? And when human feebleness sought to express in 
words the doctrine about the Lord God its Creator, to which 
it held fast according to its capacity, in the inner recesses of the 
mind, whether by its pious faith or by any reflections of its 
own, it feared to say three essences, lest a diversity of any kind 
should be understood in that highest equality. 

But on the other hand it could not say that they were not 
three somethings [tria quaedam], since by denying this Sabel- 
lius fell into heresy. From the Scriptures we learn with abso- 
lute certainty that which we must piously believe, and the eye 
of the mind perceives it with its unfailing perception, namely, 
that there is the Father, the Son, and the Holy Spirit, that 
the Son is not the same as the Father, and that the Holy Spirit 
is not the same as the Father and the Son. When asked to 
explain what these three were, it answered substances or 
persons. It did not want these words to be understood in the 
sense of a diversity; it merely wanted to reject any singularity, 
so that not only would the unity be understood there, because 
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they were called one essence, but the Trinity also, because they 
were called three substances or persons. 

For if with God to be and to subsist is one and the same, 
then as they are not called three essences, so they were not 
to be called three substances; just as because with God to be 
and to be wise is one and the same, as we do not speak of 
three essences, so neither do we speak of three wisdoms. For 
so, because it is the same thing for Him to be God as it is to 
be, it is just as wrong to say three essences as it is to say three 
gods. But if in God it is one thing for Him to be and another 
for Him to subsist, as it is one thing for Him to be God and 
another thing for Him to be the Father or Lord—for what 
He is, is said of Him in respect to Himself, but He is called 
Father in reference to the Son and Lord in reference to the 
creature that is subject to Him—then He subsists relatively, 
as He begets relatively, and as He is the Lord relatively. But 
in that case substance will no longer be a substance, because 
it signifies a relation. For just as essence receives its name from 
being [esse], so substance is derived from subsisting. But it is 
absurd to give a relative meaning to the word substance, for 
everything subsists in respect to itself; how much more God? 


Chapter 5 


(10) If, indeed, it is fitting to speak of God as subsisting! 
(For to subsist is rightly applied to those things to which the 
qualities, which need another being in order to be able to be, 
cling for support, as the color or form of the body. For the 
body subsists and, therefore, is a substance, but those things 
which are in a body that subsists and is their subject, are not 
substances, but are in a substance; therefore, if that color or 
that form ceases to be, it does not deprive the body of being 
a body, because it is not of the being of a body that it retain 
this or that form or color. Therefore, things that are change- 
able and not simple are properly called substances.) But if God 
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subsists, so that He may be properly called a substance, then 
there is something in Him as it were in a subject, and He is no 
longer simple; His being, accordingly, would not be one and 
the same with the other qualities that are predicated of Him 
in respect to Himself, as for example, to be great, omnipotent, 
good, and any other attributes of this kind that are not un- 
fittingly said of God. 

But it is wrong to assert that God subsists and is the 
subject of His own goodness, and that goodness is not a sub- 
stance, or rather not an essence, that God Himself is not His 
own goodness, and that it inheres in Him as in its subject. It 
is, therefore, obvious that God is improperly called a substance. 
The more usual name is essence, which He is truly and 
properly called, so that perhaps God alone should be called 
essence. For He is truly alone, because He is unchangeable. 
And, therefore, He revealed His name to Moses, His servant, 
when He said: ‘I am who am; and He that is, has sent me to 
you.! But whether one uses the term essence which He is 
properly called, or substance which He is improperly called, 
in either case it is said in respect to Himself and not in rela- 
tion to something. Wherefore, in God to be and to subsist is 
one and the same, and, accordingly, if the Trinity is also one 
essence, it is also one substance. And for this reason it is per- 
haps more appropriate to call them three persons, rather than 
three substances. 


Chapter 6 


(11) But lest I may seem to be favoring our side, let us also 
study this subject. Although they [the Greeks] could also call 
the three persons three prdsopa if they wished, just as they call 
the three substances three hypostases, yet they preferred that 
term [hypostases] perhaps because it was more in accordance 
with the usage of their language. For the same reasoning also 
applies to the word persons; in God to be is not one thing, and 


1 Cf. Exod. 3.14. 
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to be a person another thing, but it is wholly and entirely one 
and the same. For if to be is said of Him in respect to Himself, 
but person relatively, then we are calling the Father, the Son, 
and the Holy Spirit three persons in the same sense as we 
speak of three friends, three relatives, and three neighbors, 
for these terms are not said of each one in respect to himself, 
but in relation to the others. Wherefore, anyone of these is 
the friend, the relative, or the neighbor of the other two, be- 
cause these words signify a relationship. What then? Shall 
we call the Father the person of the Son and the Holy Spirit, 
or the Son the person of the Father and the Holy Spirit, or 
the Holy Spirit the person of the Father and the Son? But 
nowhere do we find the word person commonly used in this 
sense, and in this Trinity when we say the person of the 
Father, we mean nothing else than the substance of the 
Father. Therefore, as the substance of the Father is the Father 
Himself, not insofar as He is the Father, but insofar as He is, 
so too the person of the Father is nothing else than the Father 
Himself. For He is called a person in respect to Himself, not 
in relation to the Son or to the Holy Spirit, just as He is 
called in respect to Himself, God, great, good, just, and other 
similar terms. 

And as for Him it is one and the same to be God, to be 
great, and to be good, so for Him it is one and the same to be 
and to be a person. Why, then, do we not call these three 
together one person, as we call them one essence and one God, 
but say three persons, while we do not say three gods or three 
essences? Is it not because we wish that some one word may 
serve to bring out what is meant by the Trinity, in order that 
we may not have to remain wholly silent when asked three 
what, since we confessed that they are three? 

For if essence is the genus and substance or person the 
species, as some think, I must omit what I have already said, 
that they ought to be called three essences as they are called 
three substances or persons, just as three horses are called both 
three horses and three animals, since horse is the species and 
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animal the genus, For in this case the species is not said in the 
plural and the genus in the singular, as though we were to 
say that three horses are one animal. But just as they are three 
horses by the specific name, so they are three animals by the 
generic name. But if they say that species is not signified by the 
name of substance or person, but something singular and 
individual, so that anyone is not so called a substance or a 
person, as he is called a man, which is common to all men, 
but as he is called this particular man, for example, Abraham, 
Isaac, or Jacob, or as anyone else who, if present, could be 
pointed out by the finger, even so the same reasoning would 
apply to them. For as Abraham, Isaac, and Jacob are called 
three individuals, so they are also called three men and three 
souls. Now if we are also to speak about the Father, the Son, 
and the Holy Spirit according to the genus, the species, and 
the individual, why are they not called three essences, as they 
are called three substances or persons? 

But I omit this, as I said, but I do declare that if essence is 
the genus, then a single essence has no species, just as, because 
animal is a genus, a single animal has no species. Consequently, 
the Father, the Son, and the Holy Spirit are not three species 
of the one essence. If, however, essence is a species as man is 
a species, but those are three which we call substances or 
persons, then they have the same species in common, just as 
Abraham, Isaac, and Jacob have in common that species that 
is called man; not as man is subdivided into Abraham, Isaac, 
and Jacob, can one man be subdivided into several individual 
men; for this is wholly impossible, because one man is already 
a single man. Why, therefore, is one essence subdivided into 
three substances or persons? For if essence is a species as man 
is, then one essence is as one man is. We say of any three men 
of the same sex, of the same bodily constitution, and of the 
same mind that they are one nature, for they are three human 
beings, but also one nature. Is it in this sense that we also 
say in the Trinity three substances one essence, or three 
persons one substance or essence? 
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But yet there is some kind of a similarity between the two 
phrases. The ancients also who spoke Latin, before they had 
these terms which have only recently come into use, that is, 
essence or substance, said for them, nature. Therefore, we do 
not use these terms according to genus and species, but as 
it were according to matter that is common and the same. 
Just as, if three statues were made of the same gold, we should 
say three statues one gold; yet we should not be calling gold 
the genus and the statues the species, nor gold the species but 
statues the individuals. For no species goes beyond its own 
individuals so as to grasp something outside of itself. For when 
I define what man is, which is a specific name, every man who 
exists is contained in the same individual definition, and 
whatever is not man does not belong to it. But when I define 
gold, then not only statues, if they are of gold, but also rings 
and whatever else is made of gold will belong to gold. Even 
if nothing is made of it, it is still called gold, just as statues 
are still statues, even if they are not made of gold. 

Similarly, no species goes beyond the definition of its own 
genus. For when I define animal, since a horse is a species of 
this genus, every horse is an animal, but not every statue is 
gold. Therefore, although we should rightly say of three golden 
statues that they are three statues one gold, yet by expressing 
it in this way we do not understand gold to be the genus 
and statues to be the species. Nor do we, therefore, call the 
Trinity three persons or substances one essence and one God, 
as though three somethings subsist from one matter which, 
whatever it is, is unfolded in these three, For there is nothing 
else of this essence besides the Trinity. Yet we say three persons 
of the same essence, or three persons one essence, but we do 
not say three persons from the same essence, just as though 
essence were one thing and person another, as we can say 
three statues of the same gold, for to be gold is one thing 
and to be statues is another thing. As we say three men one 
nature, or three men of the same nature, so we can also 
say three men from the same nature, because three other such 
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men can also exist from he same nature, On the contrary, in 
the essence of the Trinity no other person whatsoever can 
exist in any way from the same essence. 

Furthermore, in these things, one man is not as much as 
three men together; and two men are something more than 
one man; and in statues of equal size, there is more gold in 
three together than in one, less gold in one than in two. But in 
God it is not so; for the Father, the Son, and the Holy Spirit 
together is not a greater essence than the Father alone, the 
Son alone, or the Holy Spirit alone; but these three substances 
or persons, if they are to be so called, are together equal to 
each singly. The sensual man does not perceive this. For he 
cannot think except in terms of bulk or space, whether large 
or small, for phantasms or, as it were, images of bodies flit 
about in his mind. 

(12) Until he has been cleansed from this uncleanness, let 
him believe in the Father, the Son, and the Holy Spirit, the 
one God, alone, great, omnipotent, just, merciful, the Creator 
of all visible and invisible things, and whatever else that can 
be worthily and truly said of Him in proportion to his human 
capacity. And when he hears that the Father is the only God, 
let him not separate the Son or the Holy Spirit from Him, 
for with Him they are the only God, with Him they are also the 
one God; because when he hears that the Son is also the only 
God, it must needs be taken without any separation of the 
Father and the Holy Spirit. And let him so say one essence as 
not to think that one is greater, or better, or in any respect 
different from another. Nevertheless, let him not think that the 
Father Himself is the Son and the Holy Spirit, and whatever 
else is said of each in relation to the other, as, for example, 
Word, which is not said except of the Son, or Gift, which is 
not said except of the Holy Spirit. It is for this reason that 
the plural number is also permitted, as it is written in the 
Gospel: ‘I and the Father are one.’ 


1 John 10.30. 
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And He said ‘one’ and ‘we are’; ‘one’ according to the 
essence because they are the one God; ‘we are’ according to 
the relation because that One is the Father, this One the Son. 
At times the unity of the essence is passed over in silence, and 
the relative terms alone are mentioned in the plural: ‘I and 
the Father will come to him, and will take up our abode with 
him.’? ‘We will come’ and ‘we will take up our abode’ are in 
the plural because they are preceded by ‘I and the Father,’ 
that is, the Father and the Son which they are called in rela- 
tion to each other. Sometimes this is said in a very veiled 
manner, as in Genesis: ‘Let us make man to our image and 
likeness.’? ‘Let us make’ and ‘our’ are said in the plural, and 
ought not to be received except as of relatives. For it was 
not that gods might make to the image and likeness of 
gods, but that the Father, the Son, and the Holy Spirit might 
make to the image of the Father, the Son, and the Holy 
Spirit, in order that man might subsist as the image of 
God. But God is the Trinity. 

But because this image of God was not made equal in every 
respect, as not born of Him but created by Him in order 
to signify this, he is called an image in this sense that He is 
made to the image, that is, he is not made equal by parity, but 
approaches it by a kind of similarity. For one does not ap- 
proach God across intervals of space but by likeness, and by 
unlikeness he draws away from Him. For there are some who 
distinguish in such a way that they will have the Son to be 
the image, but man to be not an image, but to the image. 
But the Apostle has refuted them when he says: ‘A man indeed 
ought not to cover his head, because he is the image and the 
glory of God.’ He did not say to the image, but ‘the image.’ 
But since this image is elsewhere spoken of as ‘to the image,’ it 
is not said as it were in reference to the Son, who is the Image 
equal to the Father; otherwise, He would not say ‘to our image.’ 


2 Cf. John 14.23. 
3 Cf. Gen. 1.26. 
4 1 Cor. 11.7. 
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For how can He say ‘to our image,’ since the Son is the 
image of the Father alone. But as we have already mentioned, 
man is said to be ‘to the image’ on account of an imperfect 
likeness, and, therefore, ‘to our image,’ in order that man 
might be the image of the Trinity, not equal to the Trinity as 
the Son to the Father, but approaching it, as has been said, 
by a kind of similarity, just as nearness, not of place but of 
a sort of imitation, may be signified even in distant things. 
For in this sense it is also said: ‘Be reformed in the newness of 
your mind’;5 and to them he likewise says: ‘Be you, therefore, 
imitators of God, as most dear children.’® For it is said to the 
new man: ‘Who is being renewed unto perfect knowledge, 
according to the image of him who created him.’? 

Now if the need for carrying on this discussion has brought 
us to this agreement, that the plural number may be permitted, 
even aside from the relative terms, so that when asked three 
what, we may be able to answer with one word three sub- 
stances or three persons, let no thoughts of bulk, or of inter- 
vals, or of any distances of unlikeness, howsoever small, enter 
our mind, so that no one in the Trinity may be understood 
as less than the other, in whatsoever way one may be less than 
another, so that there may neither be a confusion of persons, 
nor such a distinction whereby there would be some inequality. 
And if this cannot be grasped by our reason, let it be 
held fast by our faith, until He shall shine in our hearts who 
said through the Prophet: ‘Unless you believe, you shall not 
understand.’8 


BOOK EIGHT 


Preface 


which are predicated relatively the one to the other, 

eq are properly spoken of as belonging to each person in 
particular, as Father and Son, and the Gift of both, the Holy 
Spirit; for the Father is not the Trinity, nor the Son the 
Trinity, nor the Gift the Trinity. But when they are spoken of 
singly with respect to themselves, then they are not spoken of as 
three in the plural number but as one, the Trinity itself. Thus 
the Father is God, the Son is God, the Holy Spirit is God; the 
Father is good, the Son is good, the Holy Spirit is good; and 
the Father is omnipotent, the Son is omnipotent, and the 
Holy Spirit is omnipotent; but yet there are not three gods, 
nor three goods, nor three omnipotents, but one God, one 
good, and one omnipotent, the Trinity itself. And the same 
applies to everything else that may be said of them, not in 
relation of one to the other, but individually in respect to 
themselves. 

These things are said according to essence, for in them to 
be is the same as to be great, to be good, to be wise, and 
whatever else is predicated of each person therein with respect 
to themselves or of the Trinity itself. And, therefore, they are 
called three persons or three substances, not that any diversity 
of essence is to be understood, but so that we may be able to 
answer by some one word when anyone asks three what or 
what three things. So great is the equality in this Trinity, 
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that not only is the Father not greater than the Son in that 
which pertains to the divinity, but neither are the Father and 
the Son anything greater than the Holy Spirit, nor is each 
person singly, whichever of the three it may be, anything less 
than the Trinity itself. 

These are the things that we have affirmed; and the more 
often we repeat and discuss them, then, of course, the knowl- 
edge of them will become more familiar to us; but at the same 
time we also have to set some limit to our treatise. And we 
must supplicate God with the most devout piety, that He 
may open our understanding and take away the spirit of con- 
tention, in order that our mind may gaze upon the essence 
of the truth that is without any bulk and without any mobility. 
Therefore, insofar as the Creator Himself in His marvelous 
mercy comes to our help, let us turn our attention to’ these 
subjects, which we shall analyze in a more subtle manner 
than those which have preceded, although they are in fact the 
same, Meanwhile let us hold fast to this rule, that what has 
not yet become clear to our intellect may still be preserved by 
the firmness of our faith. 


Chapter 1 


(2) For we say that in this Trinity two or three persons 
are not greater than one alone. Our carnal perception cannot 
grasp this, because it only perceives as it can the created 
realities, but is unable to discern the truth itself by which 
they have been created. Could it do so, then that very corporeal 
light itself would be in no way more clear than these things 
that we have already said. For, in the substance of truth, since 
it alone has real being? nothing is greater unless it has more 
real being. But with regard to whatever is intelligible and 


1 The words, vera, vere, and veritas, which occur frequently in this 
section, have the meaning of ‘real’ as well as ‘true.’ Thus ‘real being’ 
is synonymous with ‘true being.’ 
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unchangeable, no one thing has more real being than another, 
because all are equally and unchangeably eternal. What is 
called great, is great from no other source than from that by 
which it truly is. 

Where, then, greatness itself is truth, whatever has more of 
greatness must necessarily have more of the truth. Therefore, 
whatever does not have more of the truth does not also have 
more of greatness, Again whatever has more of the truth has 
certainly a more real being, just as that which is greater has 
more of greatness; therefore, in regard to the substance of 
truth, that which has a more real being is greater. But the 
Father and the Son together do not have a more real being 
than the Father singly or the Son singly. Therefore, both 
together are not something greater than each one by Himself 
alone. And because the Holy Spirit also has an equally real 
being, so the Father and the Son together are not something 
greater than He, because they do not have a more real being 
than He. The Father also and the Holy Spirit together do not 
surpass the Son in greatness, because they do not surpass Him 
in truth; they do not have a more true being. And similarly 
the Son and the Holy Spirit together are something just as 
great as the Father alone, because they are just as truly as He 
is. Similarly, the Trinity itself is just as great as each one of 
the persons therein. For there, that is not greater which is 
not more true, where truth itself is greatness. Because in the 
essence of the truth, to be true is one and the same as to be, 
and to be is one and the same as to be great; therefore, to be 
great is one and the same as to be true. Consequently, what 
is there equally true, must there be also equally great. 


Chapter 2 


(3) But in material things this and that gold can be equally 
true, and yet one can be greater than the other, because here 
the greatness is not the same as the truth, and because it is one 
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thing for it to be gold and another thing for it to be great. The 
same is also true with regard to the nature of the soul, for 
it is not called a real soul in the same respect in which it is 
called a great soul. For he also has a real soul who has not a 
great soul, since the essence of the body and the soul is not 
the essence of the truth itself, as the Trinity is the one, the 
only, the great, the true, the truthful God, Truth itself. 

And if we try to think of the Trinity, insofar as He allows 
and grants, let no one think of any kind of contact or em- 
brace in space or in place, as though there were three bodies, 
nor of any knitting together of a joint, as the fables relate 
of the three-bodied Geryon, but let us reject whatsoever may 
occur to the mind that is of such a sort as to be greater in 
three than in each one singly, and less in one than in two, for in 
this way everything corporeal is rejected. But even in spiritual 
things let nothing changeable that may have occurred to the 
mind be thought of God. For it is a part of no small knowl- 
edge if we aspire from this depth to that height, namely, if 
before we can know what God is, we can already know what 
He is not. 

For assuredly He is neither earth nor heaven, nor as earth 
and heaven, nor any such thing as we see in the heaven, nor 
any such thing as we do not see, and is perhaps in the heaven. 
Even if by the power of your imagination you magnify the 
light of the sun in your mind as much as you are able, either 
that it may be greater or that it may be brighter, a thousand 
times as much or innumerable times, yet even this is not God. 
Neither as the pure angels are thought of as animating heaven- 
ly bodies, changing and making use of them in accordance 
with the will by which they serve God, neither if all were 
brought together and became one—and there are thousands of 
thousands of them1—neither is any such thing God. Nor 
would it be so, even if you were to think of these same spirits 
without bodies, which is indeed extremely difficult for our 
carnal thought. 


1 Cf. Apoc. 5.11, 
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Behold and see if you can, O soul bowed down by the 
corruptible body and laden by many and various kinds of 
earthly thoughts, behold, and see if you can that God is Truth. 
For it is written that ‘God is light’;? not as these eyes see it, but 
as the heart sees it when it hears: ‘He is Truth.’ Do not ask: 
‘What is Truth?’ For at once the mists of bodily images and the 
clouds of phantasms will obstruct your view, and obscure the 
brightness which shone upon you at the first flash when I said 
‘Truth.’ See, remain in that first flash in which you were 
dazzled as it were by its brightness, when it was said to you 
“Truth.’ Remain in it, if you can, but if you cannot, you will 
fall back into those wonted earthly thoughts. And what weight, 
pray, will finally cause you to fall back, if not the tenacity of 
the sinful desires that you have contracted and the errors of 
your earthly pilgrimage? 


Chapter 3 


(4) Behold, and again see if you can. Certainly you love 
only the good, because the earth is good by the height of its 
mountains, the moderate elevation of its hills, and the even- 
ness of its fields; and good is the farm that is pleasant and fer- 
tile; and good is the house that is arranged throughout in 
symmetrical proportions and is spacious and bright; and good 
are the animals, animate bodies; and good is the mild and 
salubrious air; and good is the food that is pleasant and con- 
ducive to health; and good is health without pains and 
weariness; and good is the countenance of man with regular 
features, a cheerful expression, and a glowing color; and good 
is the soul of a friend with the sweetness of concord and the 
fidelity of love; and good is the just man; and good are riches 
because they readily assist us; and good is the heaven with 
its own sun, moon, and stars; and good are the angels by their 
holy obedience; and good is the lecture that graciously in- 


2 Cf. 1 John 1.5. 
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structs and suitably admonishes the listener; and good is the 
poem with its measured rhythm and the seriousness of its 
thoughts, 

But why should I add still more? This good and that good; 
take away this and that, and see good itself if you can; so you 
will see God who is good not by another good, but is the 
good of every good. For in all these good things, either those 
which I have enumerated, or any others which are seen or 
thought, we would be unable to call one better than the other, 
if we judge in accordance with the truth, if the idea of good 
itself had not been impressed upon us, according to which we 
approve of something as good, and also prefer one good to 
another. Thus God is to be loved, not as this or that good, 
but as good itself. For the good of the soul that is to be sought 
is not that over which one flies by judging, but that to which 
one adheres by loving, and what is this but God? Not the 
good soul, nor the good angel, nor the good heaven, but the 
good good. 

But perhaps what I wish to say may be grasped more readily 
in this manner, For example, when I hear that a soul is 
called good, as there are two words, so from these words I 
understand two things: one by which it is a soul, the other 
by which it is good. And certainly the soul itself had nothing 
to do with making itself a soul, for at that time it was not, 
so that it could not bring about its own being. But I realize 
that an act of the will is necessary in order that it may be a 
good soul, not as though the soul itself were not something 
good by the very fact that it is a soul, for how then could it 
be called, and most truly called, better than the body? But 
it is not yet called a good soul for this reason, because an act 
of the will still remains to be made, by which it may become 
more excellent; should it neglect this, then it is justly blamed, 
and it is rightly said to be not a good soul. 

For such a soul is different from one that has made itself 
good; and if the latter is deserving of praise, then the former 
is naturally deserving of blame for not having done so. But 
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when it acts with this end in view and becomes a good soul, 
it can only reach this goal by turning towards something which 
itself is not. But to what else can it turn in order to become a 
good soul, than to the good which it loves, desires, and obtains? 
And if it should again turn away from it, and by the very fact 
of its turning away from the good does not become good, then 
unless that good remain in it from which it has turned away, 
there would be nothing to which it could again turn if it 
should wish to amend. 

(5) There would, therefore, be no changeable goods, un- 
less there were an unchangeable good. When you hear then 
of this good and that good which may not even be good in 
other respects, and if it were possible to put aside those goods 
which are good by a participation in the good, and to see the 
good itself of which they are good by participation—for when 
you hear of this or that good, you also understand the good 
itself at the same time—if, therefore, I repeat, you could put 
these goods aside and perceive the good in itself, you would 
see God. And if you cling to Him by love, you will be at 
once blest. 

But since other things are not loved unless because they are 
good, let him be ashamed who is attached to them and does 
not love the good itself by which they are good. But if that 
which is also a soul, insofar as it is only a soul—insofar, there- 
fore, as it is not yet good by its turning to the unchangeable 
good, but as I said, is only a soul—when the soul so pleases 
us that we also prefer it, when we rightly understand, to every 
corporeal light, it does not please us in itself, but in that art 
with which it was made. For there it is approved when already 
made, where it is seen to have been [in God's eternal plan], 
when it was still to be made. This is the truth and the simple 
good, for it is nothing else than good itself, and on this 
account also the supreme good. For a good cannot be lessened 
or increased, unless it is a good which is good from another 
good. 

In order to be good, therefore, the soul turns to this good 
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to which it is also indebted for being a soul. Hence, the will 
then works in harmony with nature when, in order that the 
soul may be perfected in good, that good is loved by the will 
turning to it, from which that other good also comes that 
is not lost even by the turning away of the will.t For by turn- 
ing away from the supreme good, the soul ceases to be a good 
soul, but it does not cease to be a soul, and even as such it is 
already a better good than the body. The will, therefore, loses 
that which the will acquires, For the soul already was, that 
could wish to be turned to that from which it was, but that 
soul was not as yet, which could wish to be before it was. 
And this is our good, wherein we see whether the thing ought 
to have been or ought to be, insofar as we comprehend what- 
ever ought to have been or ought to be; and wherein we see 
that the thing could not have been, unless it ought to have 
been, although at the same time we do not even comprehend in 
what manner it ought to have been. This good is not far from 
anyone of us, for ‘in him we live and move and have our 
being.’? 


Chapter 4 


(6) But we must remain in this [good] and cling to it by love, 
that we may enjoy the presence of that from which we are, in 
the absence of which we would not be at all. For, since ‘we 
walk by faith, not by sight,’ we certainly do not yet see God, 
as the same one has said: ‘face to face.’ Unless we love Him 
now, we shall never see Him. But who loves that which he 
does not know? For something can be known and not loved; 
but what I am asking is, whether something can be loved that 
is not known? If that is impossible, then no one loves God 
before he knows Him. And what does it mean to love God, 


1 That is, even though the soul turns away from God, yet it does not 
cease to be a soul. 
2 Acts 17. 27-28. 


1 2 Cor. 5.7. 
2 1 Cor. 13.12. 
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except to see Him and to perceive him steadfastly with our 
mind? For He is not a body to be sought for with bodily eyes. 

But even before we are capable of seeing and perceiving 
God, as He can be perceived, which is granted to the clean 
of heart, for ‘blessed are the clean of heart, for they shall see 
God,'? He must be loved by faith; otherwise, the heart cannot 
be cleansed so as to be fit and ready to see Him. For where are 
those three, faith, hope, and charity,* for the building up of 
which in the soul, all the divine books have been composed 
and work together, except in the soul that believes what it 
does not yet see, and hopes for and loves what it believes? 
Therefore, even He who is not known, but in whom one 
believes, is already loved. Care must, of course, be taken lest 
the mind, in believing what it does not see, picture it to itself 
as something which it is not, and so hope for and love that 
which is false. For if this is done, it will no longer be charity 
from a pure heart and a good conscience and faith unfeigned 
which, as the same Apostle says, is the end of the command- 
ment.5 

(7) But when we believe in any corporeal things, of which 
we have heard or read but have not seen, our mind must 
represent them to itself as something with bodily features and 
forms, just as it occurs to our thoughts; now this image is 
either false or true; even if it is true, and this can happen 
very rarely, still we derive no profit from clinging to it by 
faith, but it is useful for some other purpose which is in- 
timated by means of it. For who, upon reading or listening to 
the writings of Paul the Apostle, or of those which have been 
written about him, does not draw a picture in his mind of the 
countenance of the Apostle himself, and of all those whose 
names are there mentioned? And since in the large number of 
people to whom those writings are known, one represents the 
features and figures of those bodies in one way, and another 
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in a different way, it is assuredly uncertain whose thoughts are 
closer to and more like the reality. But our faith is not busied 
there with the bodily countenance of those men, but only with 
the life that they led through the grace of God, and with the 
deeds to which that Scripture bears witness; this it is which 
is useful to believe, which must not be despaired of, and 
which must be sought. 

For even the countenance of the Lord Himself in the flesh 
is represented differently by reason of the diversity of in- 
numerable thoughts, even though it was only one, whichever 
it was. But in our faith in the Lord Jesus Christ, it is not the 
image which the mind forms for itself and which may per- 
haps be far different from what it actually was that leads to 
salvation, but what we think of man according to his kind. 
For an idea has been impressed upon human nature as if it 
were a law, according to which, when we see any such thing, 
we at once recognize it as a man or as the form of a man. 


Chapter 5 


Our thought is formed in accordance with this idea when 
we believe that God was made man for us, as an example of 
humility and to manifest God's love for us. For it profits us 
to believe, and to keep firmly and unshakenly in our heart, 
that the humility, whereby God was born of a woman and was 
led through such great insults to His death by mortal men, is 
the most excellent medicine by which the swelling of our pride 
may be cured, and the exalted mystery by which the chain of 
sin may be broken. 

Thus, with regard to the omnipotent God: since we know 
what omnipotence is, we also believe in the power of His 
miracles and of His Resurrection, and we form concepts about 
events of this kind in accordance with the species and genera 
of things, that are either ingrafted in our nature or are ac- 
quired by experience, so that our faith may not be feigned. 
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Neither do we know the countenance of the Virgin Mary of 
whom, without contact with man or without detriment in the 
birth itself, He was born in a wondrous manner. Nor have we 
seen what were the characteristic features of the body of 
Lazarus, nor Bethany, nor the sepulchre, nor the stone which 
He ordered to be removed when He raised him from the dead, 
nor the new tomb hewn out of the rock from which He Him- 
self rose, nor Mount Olivet whence He ascended to heaven; 
and those of us who have never seen these things do not even 
know whether they were as we imagine them to be; in fact we 
regard it as more probable that they were not so. 

For if the image of some place, or of a man, or of any body 
whatsoever shall appear the same to our eyes as it appeared to 
our mind when we were thinking about it before we had seen 
it, we are moved with no little wonder, for such a thing 
rarely or hardly ever occurs; and yet we believe those things 
most firmly, because we reason about them in accordance with 
the special or general knowledge of which we are certain, 
For we believe that our Lord Jesus Christ was born of the 
Virgin called Mary. But we do not believe, and certainly we 
know what a virgin is, what it is to be be born, and what is a 
proper name. But whether that was the countenance of Mary 
which came to our mind when we said or recalled these things, 
we do not at all know nor do we believe. Here, then, it is 
permissible to say without violating the faith that perhaps 
she had such a countenance, and perhaps she did not have 
such a countenance; no one, however, without violating the 
Christian faith could say, perhaps Christ was born of a Virgin. 

(8) Wherefore, we desire to understand the eternity, the 
equality, and the unity of the Trinity, insofar as it is granted 
to us; but we must believe before we understand, and be on 
our guard that our faith may not be feigned, for we must find 
our enjoyment in this same Trinity in order to live blessedly. 
But should we believe anything false concerning it, our hope 
will be vain and our love will not be pure; how, then, by be- 


I Cf. John 11.17-44, 
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lieving can we love that Trinity which we do not know? Will 
it be according to some special or general knowledge, such as 
that whereby we love the Apostle Paul? Even if he did not have 
the countenance which comes before us when we think of 
him, and we are wholly in the dark about this matter, yet we 
do know what a man is. But we do not even need to go so far, 
for we ourselves are men. It is evident that he was also a man, 
that his soul was united with his body, and that he led a 
mortal life. We believe of him, therefore, what we find in 
ourselves, in accordance with the species and genus of which 
every human nature is likewise composed. 

What then? Do we either have a special or a general knowl- 
edge of that exalted Trinity as if there were many such 
trinities, some of which we have come to know from exper- 
ience, so that from the law of similarity impressed upon us, 
either as a special or as a general knowledge, we may also 
believe that Trinity to be such, and so may love the thing 
which we believe and yet do not know, from its similarity 
with the thing which we do know? Such is certainly not the 
case. Or is it possible for us to believe in and to love the 
Trinity, which we do not see and the like of which we have 
never seen, in the same way as we love in the Lord Jesus 
Christ, that He rose from the dead, although we have never 
seen anyone rise from the dead? But we certainly know what 
it is to die, and what it is to live, because we both live and at 
times have seen and learned from experience about the dead 
and the dying. But to rise again, what else is it, if not to live 
again, that is, to return from death to life? 

When we, therefore, speak of and believe in the Trinity, 
we know what a trinity is, because we know what three are, 
but this is not what we love. For we can easily have it when- 
ever we wish—to pass over other things—by simply raising 
three fingers. Or is it that we do not love every trinity, but 
only that which is God the Trinity? What we love in the 
Trinity, therefore, is that it is God; but we have not seen, nor 
do we know of any other God, since there is only one God, 
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that one whom we have not seen and whom we love by be- 
lieving. But the question here is, by what likeness or com- 
parison with known things can we believe, so that we may 
also love the God who is not yet known? 


Chapter 6 


(9) Return, therefore, with me, and let us consider why we 
love the Apostle. Is it on account of his human form which is 
most familiar to us, because we believe him to have been a 
man? Certainly not; otherwise, we would have no reason for 
loving him now, since he is no longer that man, for his soul 
has been separated from his body. But we believe that what 
we love in him lives even now, for we love his just soul. And 
by reason of what general or special law then except this, that 
we know what a soul is and what a just man is. And as regards 
the soul, we not unfittingly say that we, therefore, know 
what a soul is because we also have a soul. We have never 
seen it with our eyes, nor formed a general or special idea of 
it from any similarity with other souls that we have seen, but 
rather, as I said, because we also have a soul. For what is so 
intimately known, and what knows itself to be itself, than 
that through which all other things are likewise known, that 
is, the soul itself? 

For we recognize the movements of bodies also from their 
resemblance to ourselves, and from this fact we perceive that 
others live besides ourselves, since we also move our body in 
living, as we observe these bodies to be moved. For even when 
a living body is moved, there is no way opened for our eyes 
to see the soul, a thing which cannot be seen with the eyes; 
but we notice that something is present within that bulk, 
such as is present in us, so that we are able to move our bulk 
in a similar way, and this is the life and the soul. Nor is this 
the property, so to speak, of human prudence and reason. 
For even beasts sense the fact that not only do they them- 
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selves live, but also that they live with others like them and 
the one with the other, and that we ourselves do so. Nor do 
they see our souls except through the movements of our 
bodies, and that at once and very easily by a sort of general 
agreement. Therefore, we know the soul of anyone at all from 
our own, and from our own we believe of him whom we do 
not know. For we are not only conscious of our soul, but we 
can also know what a soul is by studying our own, for we have 
a soul. 

But whence do we know what a just man is? For we have 
said that we love the Apostle for no other reason than that 
he is a just soul. We know, therefore, what a just man is as 
we also know what a soul is. But we know what a soul is, as 
has been said, from ourselves, for there is a soul within us. 
But whence do we know what a just man is if we are not just? 
For if no one knows what a just man is except one who is a 
just man, then no one loves a just man except a just man, 
For no one can love one whom he believes to be just, merely 
for this reason that he believes him to be just, if he does not 
know what it is to be just; in accordance with what we have 
shown above, namely, that no one loves what he believes and 
does not see, except by virtue of some law based on a general 
or special knowledge. And, consequently, if no one loves a just 
man except a just man, how can anyone who is not yet just 
will to become just? For no one wishes to be that which he 
does not love. But in order that one who is not yet just may 
become so, let him by all means will to be just, but in order 
that he may have such a will, he must love the just man. 
Therefore, even he who is not yet just loves the just man. 
But he cannot love a just man who does not know what a just 
man is. Consequently, even he who is not yet just knows what 
a just man is. 

Whence does he know this? Does he see it with his eyes? 
Is there a just body, as there is a white, black, square, or round 
body? Who has ever said such a thing? One sees nothing with 
the eyes except bodies. But there is nothing just in man except 
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the soul, and when one is called just, he is so called by reason 
of his soul, not his body, For justice is a certain beauty of the 
soul through which men are beautiful, even though the body 
of very many is misshapen and deformed. But just as the soul 
is not seen by the eyes, so neither is its beauty. Whence then 
does one who is not yet just know what a just man is, and love 
the just man in order to become just himself? Are certain signs 
flashed through the movement of the body by which this or 
that man appears to be just? But whence does he know that 
these are the signs of a just soul if he has no idea at all of 
what a just soul is? Therefore, he does know. 

But whence do we know what a just man is, even when 
we are not yet just? If we know it from outside ourselves, we 
know it in some body. But this is not a thing of the body. 
Therefore, we know what a just man is from within ourselves. 
For I do not find it anywhere else when I seek to utter it, 
except within myself; and if I ask another what a just man is, 
he seeks for what he should answer within himself, and, 
therefore, whoever could answer truly has found what to 
answer within himself. 

And in fact when I wish to speak of Carthage, I seek for 
what to say within myself, and find an image of Carthage 
within myself; but I received this through the body, that is, 
through the sense of the body, since I was present there in the 
body, and have seen and perceived it with my senses, and 
have retained it in my memory, that I might find the word 
about it within myself whenever I might wish to utter it. For 
its image in my mind is its word, not that sound of three 
syllables when Carthage is named,} or even when that name 
itself is silently thought of during some period of time, but 
the word that I see in my mind when I utter this word of three 
syllables with my voice, or even before I utter it. 

So too, when I wish to speak of Alexandria which I have 
never seen, an image of it is also present within me. For I had 


1 Carthago in Latin has three syllables. 
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heard from many people and believed that it is a great city; 
so in accordance with the description that could be given me, 
I formed an image of it in my mind as I was able; and 
this is its word within me, when I wish to express it, before 
my voice utters the five syllables that make the name almost 
everyone knows. And if I could bring this image from my 
mind before the eyes of the people who are familiar with 
Alexandria, all would doubtless say either, that is not it, or 
if they were to say, that is it, I would be much surprised; and 
while I gazed upon it in my mind, that is, upon the image as 
if it were a picture of it, yet I should not know if it were so, 
but I would believe those who had seen it and retained the 
image of what they had seen. 

But I do not seek in that way for what a just man is, nor do 
I so find it, nor so gaze upon it when I utter it, nor am I so 
approved when I am heard, nor do I so approve when I hear, 
as if I had seen such a thing with my eyes, or had learned of it 
from any sense of my body, or had heard it from those who had 
so learned it. For when I say and say as one who knows, that 
the soul is just which with knowledge and deliberation both 
in life and conduct assigns to everyone his due, I do not think 
of something absent as Carthage, or imagine it as I can as 
Alexandria, whether it be so or not; but I see something 
present and see it within me, even though I myself am not 
that which I see, and many will agree with me if they hear 
what I see. And whoever hears me and gives his approval as one 
who knows, he himself also sees this same thing in himself, 
even though he himself is also not that which he sees. But 
when the just man says this, then he sees and says what he 
himself is. And where does he himself also see it except within 
himself? But this is not wonderful. For where then should 
he see himself if not within himself? 

But the wonderful thing is that the soul should see within 
itself what it has not seen anywhere else, and should see truly, 
and should see the truly just soul itself, and that itself is in- 
deed a soul, and yet not the just soul that it sees within itself. 


BOOK EIGHT 259 


Is there perhaps another just soul in the soul that is not yet 
just? Or if there is not, what does it see there when it sees 
and says what a just soul is, nor see anywhere else than in 
itself, even though itself is not a just soul? Is that which it 
sees an inner truth which is present to the soul that is capable 
of seeing it? Not all are capable of doing so, and not all who 
are capable of seeing it are also that which they behold, that 
is, they themselves are not also just souls; but they can see 
and say what a just soul is. And in what other way will they 
be able to be so, save by clinging to that same form itself 
which they behold, in order that they may be formed by it 
and be good souls? Then they will not only see and say what a 
just soul is, namely, one that with knowledge and deliberation 
both in life and conduct assigns to everyone his due, but they 
themselves will also live justly and be rooted in justice by 
assigning to everyone his due, so that they may owe no man 
anything except to love one another.? 

And how does one cling to that form save by loving it? 
Why, then, do we love another whom we believe to be just, 
and not love that form itself in which we see what a just 
soul is, so that we too may be able to be just? Or should we 
not rather say that unless we also loved that form, we should 
not love him at all whom we love through it, but while we 
are not just, we love it too little and so are unable to be- 
come just? The man, therefore, who is believed to be just, is 
loved through that form and truth which he who loves, sees, 
and understands within himself. But this form and truth 
cannot be loved from anywhere else. For we find nothing 
similar to it outside of itself, so that by believing we might 
love it when it is unknown, by reason of something similar 
that we already know. For whatever thing of this kind one 
may have seen is itself, and there is nothing else of the kind, 
since itself alone is such as itself is, 

He, therefore, who loves men ought to love them, either 
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because they are just or that they may be just. So ought he 
to love himself also, either because he is just or that he may 
be just, for in this way he loves his neighbor as himself with- 
out any danger. For he who loves himself otherwise, loves 
himself unjustly, since he loves himself for this purpose that 
he may be unjust; he loves himself, therefore, that he may be 
wicked, and consequently he no longer loves himself, since 
‘he who loves iniquity hates his own soul.’ 


Chapter 7 


(10) Therefore, in this question concerning the Trinity 
and the knowledge of God, nothing else is to be particularly 
considered, except what is true love, or rather what is love. 
For only true love may be called love, otherwise it is desire.’ 
Therefore, it is a misuse of terms to say of those who desire 
that they love, just as it is a misuse of terms to say of those 
who love that they desire. But this is true love, that while 
holding fast to the truth, we may live justly, and, therefore, 
may despise everything mortal for the sake of the love of 
men, whereby we wish them to live justly. For in this way 
we can be prepared even to die with profit for our brethren, 
which the Lord Jesus Christ has taught us by His example. 

For since the whole Law and the Prophets depend on these 
two commandments, love of God and love of neighbor,? it is 
not without reason that Scripture generally places one for both. 
At times it mentions only the love of God, as in this passage: 
‘We know that for those who love God all things work to- 
gether unto good, and again: ‘But whoever loves God, he is 


3 CE. Ps. 10.6. 


1 Cupiditas. The saint clsewhere defines cupiditas as ‘a movement of the 
soul to enjoy itself, its neighbor . . . without relation to God.’ Cf. 
De Doctrina Christiana 3.10. 

2 Matt. 22.37-40. 

3 Rom. 8.28. 
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known by him,’ and again: ‘Because the charity of God is 
poured forth in our hearts by the Holy Spirit who has been 
given to us, and so on in many other texts. For he who 
loves God must logically do what God has commanded, and 
loves Him just as much as he does so; therefore, he must also 
love his neighbor since God has commanded this, 

At other times Scripture mentions only the love of our 
neighbor as in that text: ‘Bear one another’s burden, and 
so you will fulfill the law of Christ, and again: ‘For the whole 
Law is fulfilled in one word, in that which is written, “Thou 
shalt love thy neighbor as thyself,” ’? and in the Gospel: ‘All 
that you wish men to do to you, even so do you also to them, 
for this is the Law and the Prophets.’ And we find many 
other passages in the Sacred Scriptures where love of our 
neighbor alone seems to be commanded for perfection, and 
the love of God is passed over in silence, although the Law 
and the Prophets depend on both commandments, But this 
also follows logically, for he who loves his neighbor must also 
love love itself above everything else. But ‘God is love, and 
he who abides in love abides in God.’? Therefore, he must 
needs love God above everything else. 

(11) Consequently, those who seek God by those powers 
that rule the world, or parts of the world, are taken away and 
cast far from Him, not by intervals of space but by diversity of 
affections, for they seek to walk by outward paths, and 
abandon their own interior things, in the midst of which is 
God. Therefore, even though they may have heard or thought 
in one way or another of some holy, heavenly power, they are 
more desirous of its deeds at which human weakness marvels, 
but do not imitate the piety by which the rest in God is 
secured. For they prefer in their pride to be able to do what an 
angel can, rather than to be by their piety what an angel is. For 

4 Cf. 1 Cor, 8.3. 
5 Rom. 5.5. 
6 Gal. 6.2. 
7 Gal. 5.14. 


8 Matt. 7.12. 
9 Cf. 1 John 4.16. 
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no holy person rejoices in his own power, but in the power of 
Him from whom he has whatever power he can suitably have. 
He knows that it is a proof of greater power to be united 
with the omnipotent One by a pious will, rather than to be 
able to do things by his own power and will, at which those 
tremble who cannot do such things. 

Therefore, while doing such things the Lord Jesus Christ 
Himself, in order to teach greater things to the astonished 
spectators, and to turn those who were eager for and dependent 
upon these unusual things to eternal and interior things, said: 
‘Come to me, all you who labor and are burdened, and I will 
refresh you.’ And He did not say: ‘Learn from me, because 
I raise up those who are dead for four days, but ‘Learn from 
me, because I am meek and humble of heart.’ For humility 
that is solidly established is more powerful and safer than 
the most inflated conceit. And, therefore, He proceeds to say: 
‘You will find rest for your souls.’!° For ‘Charity is not puffed 
up,’ and ‘God is love,’!2 and ‘the faithful in love shall rest in 
him,’!8 called back from the clamor that is without to silent 
joys. Behold ‘God is love.’ Why then do we set out for and 
run to the heights of the heavens and to the depths of the 
earth in search of Him who is within us, if we wish to be with 
Him? 


Chapter 8 


(12) Let no one say: ‘I do not know what I should love.’ 
Let him love his brother and he will love the same love. 
For he knows the love by which he loves more than the 
brother whom he loves. And so, God can now become more 
known to him than his brother, actually more known because 
more present, more known because more within him, more 


10 Cf. Matt. 11.28-29. 
li 1 Cor. 13.4. 

12 1 John 4.8. 

13 Wisd. 3.9. 
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known because more certain. Embrace love, God, and em- 
brace God by love. It is love itself which unites all the 
good angels and all the servants of God by the bond of holi- 
ness, and unites us and them mutually with ourselves and 
makes us subject to Himself. Therefore, the more we are 
cured of the swelling of pride, the more we are full of love, 
and of what, if not of God, is he full who is full of love? 

But one may object: ‘I see love and I conceive it in my mind 
as best I can, and I believe the Scripture when it says: “God 
is love, and he who abides in love abides in God,”! but when 
I see it I do not see the Trinity in it.’ But as a matter of fact 
you do see the Trinity if you see love. But I will give you a 
proof, if I can, in order that you may see that you do see the 
Trinity; only let love itself be present that we may be moved 
by it to something good. For when we love love, then we love 
that which loves something, precisely because it loves some- 
thing. What, therefore, does love love, that love itself may also 
be loved? For that which loves nothing is not love. But if it 
loves itself, it must love something in order that it may love 
itself as love. For, just as a word both indicates something and 
also indicates itself, but it does not indicate itself as a word, 
unless it indicates that it is indicating something, so, too, 
does love indeed love itself; but unless it loves itself as loving 
something, then it does not love itself as love. What, therefore, 
does love love, except that which we love with love? 

But this, to begin with what is nearest to us, is our brother. 
Let us take note of how highly the Apostle John commends 
brotherly love: ‘He who loves his brother,’ he says, ‘abides in 
the light, and there is no scandal in him.’? It is evident that 
he has put the perfection of justice in brotherly love, for he 
in whom there is no scandal is surely perfect, and yet it seems 
that he has kept silent about the love of God. He would 
never have done so if he did not intend that God should be 
understood in brotherly love itself. For a little later on in the 
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same Epistle he expresses this most plainly in the following 
words: ‘Beloved, let us love one another, because love is from 
God. And everyone who loves is born of God and knows God. 
He who does not love, does not know God, for God is love.’ 
The context shows sufficiently and clearly that brotherly 
love itself (for brotherly love is that whereby we love one 
another) is taught by so eminent an authority, not only to be 
from God, but also to be God. 

Therefore, when we love our brother from love, we love our 
brother from God; nor can it happen that we do not love 
above all else that same love by which we love our brother. 
From this we conclude that these two commandments cannot 
be without one another. For since ‘God is love,’ he who loves 
love, surely loves God; but he must needs love love who loves 
his brother. And, therefore, he says a little later: ‘He cannot 
love God whom he does not see, who does not love his 
brother whom he sees.’? That he does not love his brother is 
indeed the reason why he does not see God. For he who does 
not love his brother is not in love; and he who is not in love 
is not in God, because God is love. 

Furthermore, he who is not in God is not in the light, 
because ‘God is light and in him is no darkness.’* If anyone, 
therefore, is not in the light, what wonder is it if he does not 
see the light, that is, if he does not see God, because he is in 
darkness? But he sees his brother with the human sight by 
which God cannot be seen. If, however, he loved him whom 
he sees by human sight with a spiritual love, he would see 
God, who is love itself, with that inner sight by which He 
can be seen. How then can he, who does not love his brother 
whom he sees, love God whom he, therefore, does not see, 
since God is love, and this is wanting to him who does not 
love his brother? Neither should we let this other question 
disturb us, how much love we ought to spend upon our 
brother, how much upon God—incomparably more upon 
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God than upon ourselves, but as much upon our brother as 
upon ourselves—and we love ourselves so much the more, 
the more we love God. We, therefore, love God and our 
neighbor from one and the same love, but we love God on 
account of God, but ourselves and our neighbor on account 
of God. 


Chapter 9 


(13) For what is the reason, pray, why we are inflamed when 
we read and hear: ‘Behold, now is the acceptable time; be- 
hold, now is the day of salvation. Giving no offense to anyone, 
that our ministry may not be blamed; but in everything com- 
mending ourselves as God’s ministers, in much patience; in 
tribulations, in hardships, in distresses, in stripes, in imprison- 
ments, in tumults, in labors, in sleepless nights, in fastings; 
in chastity, in knowledge, in long-suffering; in kindness, in the 
Holy Spirit, in charity unfeigned, in the word of truth, in the 
power of God; with the armor of justice on the right hand 
and on the left; in honor and dishonor, in evil réport and 
good report; as deceivers and yet truthful; as unknown and 
yet known; as dying and behold we live; as chastised and not 
killed; as sorrowful yet always rejoicing; as poor yet en- 
riching many; as having nothing yet possessing all things’?! 

Why is it that we are enkindled with love for the Apostle 
Paul when we read these words, unless we believe that he so 
lived? Yet we believe that the ministers of God should so live, 
not because we hear it from some others, but because we see it 
within ourselves, or rather above ourselves in the truth itself. 
Him, therefore, whom we believe to have so lived, we love for 
that which we see. And unless we loved this form above all 
else, which we perceived to be always immovable and un- 
changeable, we should not, therefore, love him, because we 
retain in our faith that his life, while he lived on earth, 
harmonized with and corresponded to this form. 


1 2 Cor. 6.2-10. 
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I know not how, but we are inspired the more to the love 
of this form through the faith by which we believe someone 
to have so lived, and to the hope whereby we do not at all 
despair that we can so live—we who are men, from the fact 
that some men have so lived—so that we desire it more 
ardently and pray for it more fervently. Thus the love for this 
form, according to which they are believed to have lived, 
causes us to love the life of these men; and their life thus 
believed arouses a more fervent love for this same form. 
Therefore, the more ardently we love God, so much the 
more certainly and calmly do we see Him, because we see 
the unchangeable form of justice in God, and we judge that 
men ought to live in conformity with it. Faith is, therefore, 
a powerful help to the knowledge and the love of God, not 
as though He were wholly unknown or wholly unloved, but 
that He may be known more clearly, and that He may be 
loved more fervently, 


Chapter 10 


(14) But what is love or charity, which the divine Scripture 
praises and proclaims so highly, if not the love of the good? 
Now love is of someone who loves, and something is loved 
with love. So then there are three: the lover, the beloved, and 
the love. What else is love, therefore, except a kind of life 
which binds or seeks to bind some two together, namely, the 
lover and the beloved? And this is so even in external and 
carnal love. But that we may draw from a purer and clearer 
source, let us tread the flesh under foot and mount up to the 
soul. What does the soul love in a friend except the soul? 
And, therefore, even here there are three: the lover, the be- 
loved, and the love. 

It remains to ascend even from here and to seek for those 
higher things, insofar as it is granted to man, But let our 
purpose rest here a while, not that it may think to have 
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already found that which it is seeking, but as a place is 
usually found where something is to be sought; what is sought 
has not yet been found, but the place has now been found 
where it is to be sought, So it will have sufficed to have said 
this, so that from it, as if from a small portion of some begin- 
ning, we may weave the rest of our discourse. 


BOOK NINE 


Chapter 1 


JE ARE INDEED SEEKING A TRINITY, but not any trinity at 
5 all, but that Trinity which is God, and the true, the 
4] supreme, and the only God. Keep waiting, therefore, 
whoever you are, who hear these words. For we are still seek- 
ing, and no one rightly blames him for engaging in such a 
search, provided only that he remain firmly-rooted in the 
faith, while he seeks that which it is so difficult to know or 
to express. 

But he who sees or teaches better, may quickly and justly 
find fault with him who speaks positively concerning it. ‘Seek 
God,’ he says, ‘and your soul shall live.’ And that no one might 
rashly rejoice, as though he had apprehended Him, he de- 
clared: ‘Seek his face evermore.’ And the Apostle states: ‘If 
anyone thinks that he knows anything, he does not yet know 
as he ought to know. But if anyone loves God, the same is 
known by him’? He certainly did not éXpress it in this way: 
‘He knew Him,’ for that would be a darigerous presumption, 
but ‘he is known by him.’ In another place, too, when he Had 
spoken as follows: ‘But now you know God,’ he immediately 
corrected himself: ‘or rather you are known by God.’ And 
above all in that passage: ‘Brethren,’ he said, ‘I do not con- 


1 Cf. Ps. 68.33. 
2 Ps. 104.4. 
3 1 Cor. 8.2-3. 
4 Gal. 4.9, 
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sider that I myself have laid hold of this. But one thing I do: 
forgetting what is behind, I strain forward to what is before. 
I press on in purpose towards the goal of God’s heavenly 
call in Christ Jesus. Let us then, as many as are perfect, be 
of this mind.’* 

He says that perfection in this life is to forget what is be- 
hind, and to press forward in purpose towards the goal that 
lies before us. For the safest purpose for him who seeks is to 
continue seeking until he has laid hold of that towards which 
we tend and for which we are striving. But the right purpose 
is that which proceeds from faith, For a certain faith is in 
some way the beginning of knowledge, but a certain knowl- 
edge will only be perfected after this life when we shall see 
face to face.6 Let us then be of this mind: so as to know that 
the inclination to seek the truth is safer than the presumption 
which regards unknown things as known. Let us, therefore, 
so seek as if we were about to find, and so find as if we were 
about to seek. For ‘when a man has done, then he begins.’7 

Let us not doubt with unbelief about things to be believed, 
and let us affirm without rashness about things to be under- 
stood; in the former case, authority is to be upheld; in the 
latter, the truth is to be sought. With regard to the question 
at hand, therefore, let us believe that the Father, the Son, and 
the Holy Spirit are one God, the Creator, and the ruler of the 
whole creature; that the Father is not the Son, nor is the 
Holy Spirit the Father or the Son, but that there is a trinity 
of inter-related persons, and the unity of an equal substance. 

But let us seek to understand this, imploring the help of 
Him whom we wish to understand; and in the measure that 
He shall grant, desiring to explain what we understand, with 
such pious care and solicitude, that even if we should say one 
thing for another, we may yet say nothing that is unworthy of 
Him. For example, if we say something of the Father, which in 


5 Cf. Phil. 3.13-15. 
6 1 Cor. 13.12. 
7 Ecclus. 18.6. 
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the strict sense is not suitable to the Father, that it may at 
least be suitable to the Son, or to the Holy Spirit, or to the 
Trinity itself; and if we say anything of the Son, which does 
not properly belong to the Son, that it may at least belong to 
the Father, or to the Holy Spirit, or to the Trinity; and like- 
wise if we say anything about the Holy Spirit, which may not 
be fittingly called a property of His, that it may, nevertheless, 
not be alien from the Father, or the Son, or from the one 
God, the Trinity itself. 

We are now eager to see whether that most excellent love 
is proper to the Holy Spirit, and if it is not so, whether the 
Father, or the Son, or the Holy Trinity itself is love, since we 
cannot contradict the most certain faith and the most weighty 
authority of Scripture which says: ‘God is love.’ Nevertheless, 
we should not be guilty of the sacrilegious error of attributing 
to the Trinity that which does not belong to the Creator, but 
rather to the creature, or is imagined by mere empty thought. 


Chapter 2 


(2) Since this is the case, let us fix our attention on these 
three things which we seem to have discovered. We are not 
yet speaking of heavenly things, not yet of God the Father, 
the Son, and the Holy Spirit, but of this imperfect image, 
which is an image nevertheless, that is, of man. For the 
weakness of our mind perhaps gazes upon the image more 
familiarly and more easily. 

Behold, when I, who conduct this inquiry, love something, 
then three things are found: I, what I love, and the love 
itself, For I do not love love, except I love a lover, for there is 
no love where nothing is loved. There are, therefore, three: 
the lover, the beloved, and the love. But what if I love only 
myself? In that case will there be only two, what I love and 
the love? For the lover and the beloved are one and the same 
8 1 John 4.16. 
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when one loves himself, as to love and to be loved are in like 
manner one and the same when anyone loves himself. For 
the same thing is said twice when it is said, he loves himself, 
and he is loved by himself, For here to love is not one thing, 
and to be loved another thing, just as the lover is not one 
person and the beloved another person. But yet even so, the 
love and the beloved are two. For there is no love when any- 
one loves himself, except when the love itself is loved. But it 
is one thing to love oneself and another thing to love one’s 
love. For love is not loved unless as already loving something; 
for where nothing is loved, there is no love. Hence, when any- 
one loves himself there are two: the love and what is loved, 
for here the lover and the beloved are one. 

It does not seem to follow, therefore, that wherever there is 
love, three things must be understood. For let us not con- 
sider in this inquiry the many other things of which man is 
composed; and that we may clearly discover what we are 
now seeking, insofar as we can discover anything at all in 
these questions, let us confine the discussion to the mind alone.' 

When the mind, then, loves itself it makes known two 
things: the mind and the love. But what does to love oneself 
mean, other than to desire to help oneself to enjoy oneself. 
And when anyone wishes himself to be just as much as he is, 
then the will is equal to the mind, and the love is equal to 
the lover. And if love is a substance, it is certainly not body 
but spirit; the mind is not body but spirit. Yet love and mind 
are not two spirits, but one spirit; not two essences, but one 
essence; and still the two are one, the lover and the love, or, 
so to say, the beloved and the love. And these two are truly 
said to be mutually related. The lover is referred to the love 
and the love to the lover. For the lover loves with some love, 
and love is of someone who loves. 

But mind and spirit are not spoken of relatively, but 
denote essence, For mind and spirit do not exist, therefore, 
because mind and spirit exist in some particular man. Even 


1 By ‘mind,’ St. Augustine means the ‘intellectual soul.’ 
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if we take away the body from that which is man, which he is 
called with the addition of the body, the mind and the spirit 
still remain; but if you take away the lover, there is no love; 
and if you take away the love, there is no lover. Insofar, 
therefore, as they are mutually related, they are two; but 
when they are spoken of in respect to themselves, each is 
spirit, and both together are one spirit; and each is mind and 
both together are one mind. Where, then, is the Trinity? Let 
us concentrate as much as we can, and call upon the everlasting 
light to enlighten our darkness, so that we may see the 
image of God in ourselves, insofar as we are permitted. 


Chapter 3 


(3) The mind cannot love itself unless it also knows itself, 
for how can it love what it does not know? Or if anyone says 
that the mind by a general or special knowledge believes that 
it is such, as he knows from experience that others are, he is 
speaking in a very foolish manner. For whence does a mind 
know another mind if it does not know itself? For not as the 
eye of the body sees other eyes and does not see itself, so does 
the mind know other minds and does not know itself. For 
we see bodies through the eyes of the body, because we cannot 
refract the rays which shine through them and touch what- 
ever we see, and reflect them back into the eyes themselves, 
except when we are looking into a mirror. But this is a sub- 
ject that is discussed very subtly and very obscurely, until it 
can be clearly shown whether it is actually so, or whether it 
is not so. 

But whatever may be the nature of the power by which we 
see through the eyes, we certainly do not see the power itself, 
whether it be rays or anything else, with the eyes, but we seek 
it in the mind; and if it is possible, we also comprehend it in 
the mind. As the mind itself, therefore, gathers the knowledge 
of corporeal things through the bodily senses, so it gains the 
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knowledge of incorporeal things through itself, since it is 
incorporeal. For if it does not know itself, it does not love 
itself. 


Chapter 4 


(4) But just as there are two things, the mind and its love, 
when it loves itself, so there are two things, the mind and its 
knowledge, when it knows itself. Therefore, the mind itself, 
its love and its knowledge are a kind of trinity; these three 
are one, and when they are perfect they are equal. For if any- 
one loves himself less than he is—if, for example, the mind 
of man loves itself as much as the body of man is to be loved, 
whereas the mind is more than the body—he is guilty of sin 
and his love is not perfect. Similarly, if he loves himself more 
than he is—if, for example, he loves himself as much as God 
is to be loved, whereas he is incomparably less than God— 
he also sins by excess and does not have a perfect love of 
himself. But he sins with greater perversity and malice when 
he loves the body as much as God is to be loved. 

His knowledge, likewise, is not perfect if it is less than the 
object known, when this is fully knowable. But if it is greater, 
then the nature which knows is superior to that which is 
known, just as the knowledge of the body is greater than the 
body itself which is known by that knowledge. For knowledge 
is a kind of life in the understanding of one who knows; 
but the body is not life. And any life is greater than any body, 
not in bulk but in power. But when the mind knows itself, its 
knowledge does not surpass it, because itself knows and itself 
is known. When the mind, therefore, knows itself fully and 
nothing else with itself, then its knowledge is equal to it, 
because its knowledge is not from another nature when it 
knows itself. And when it perceives itself fully and nothing 
more, then its knowledge is neither less nor greater than 
itself. We have, therefore, rightly said that when these three 
are perfect, they are necessarily equal. 

(5) We are also reminded at the same time, if we can in 
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any way visualize it, that these [knowledge and love] exist 
in the soul; they are, so to speak, so folded within it that, 
when unfolded, they are perceived to be numbered sub- 
stantially, or, what is the same thing, essentially. They are 
not in the soul as in a subject, as color, or shape, or any other 
quality or quantity are in the body. For anything of this 
kind [i.e., an accident] does not extend beyond the subject in 
which it is. Thus the color or the shape of this body cannot be 
the color or the shape of another body. But the mind can 
also love something else besides itself by the same love by 
which it loves itself. 

Similarly, the mind does not know itself alone, but also 
many other things. Therefore, love and knowledge are not in 
the mind as in a subject, but they are also there substantially as 
the mind itself is. For even though they are spoken of as 
mutually related, yet each is there in its own substance. Nor 
is the relationship that we predicate of them the same as 
that of color and a colored subject. For color is in a colored 
subject, but does not have its own proper substance in itself, 
for the colored body is the substance, but the color is in the 
substance; the relationship is rather that of two friends, who 
are also men, which are substances; since they are not said 
to be men relatively, but friends relatively. 

(6) Moreover, although the one who loves or knows is a 
substance, and love is a substance, and knowledge is a sub- 
stance, but the lover and the love, or the knower and the 
knowledge, are spoken of in relation to each other as are 
friends; yet mind or spirit are not relative terms, as men are 
not; in spite of this, the lover and the love, and the knower 
and the knowledge, cannot be separated from each other as 
men can be who are friends. Although it seems that friends 
can also be separated from each other in body, but not in 
mind, inasmuch as they are friends; but it can happen that a 
friend begins to hate a friend, and thereby ceases to be a friend, 
while the other does not know this and still loves him. 

But if the love by which the mind loves itself ceases to be, 
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then the mind will also cease to love at the same time; like- 
wise, if the knowledge by which the mind knows itself ceases 
to be, the mind will also cease to know at the same time. 
Just as the head of anything having a head is certainly a head, 
and they are spoken of in relation to each other, although 
they are also substances; for the head is a body, as well as that 
which has a head; and if there is no head, neither will there 
be that which has a head. But these can be separated from 
each other by a simple cutting off; those cannot. 

(7) Even if there are some bodies which cannot be separated 
or divided at all, yet unless they were composed of their own 
parts they would not be bodies. It is called a part, therefore, 
in relation to the whole, because every part is a part of some 
whole, and the whole is a whole by having all of its parts. 
But since the part as well as the whole is a body, they not only 
express a relationship, but also possess their own being as 
substances. Perhaps the mind, therefore, is a whole, and its 
parts are as it were the love by which it loves itself, and the 
knowledge by which it knows itself, and from these two parts 
that whole is composed. Or are there three equal parts which 
complete that one whole? But no part embraces the whole 
of which it is a part; but when the mind knows itself as a 
whole, that is, knows itself perfectly, its knowledge extends 
through the whole of it; and when it loves itself perfectly, it 
loves itself as a whole, and its love diffuses itself through the 
whole of it. Or is it, therefore, that as one drink is made up of 
wine, water, and honey, each of which is found throughout the 
whole, and yet there are three (for there is no part of the drink 
which does not contain these three; they are not joined as if 
they were water and oil, but are mingled throughout and all 
are substances, and that whole liquid is one substance com- 
posed of three substances); so we are to consider these three, 
mind, love, and knowledge, as being together in some such 
way? But the water, the wine, and the honey are not of one 
substan¢e, although the one substance of the drink is brought 
about by mixing them together. 
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But I do not see how these three are not of the same sub- 
stance, since the mind loves itself and knows itself, and these 
three so exist that the mind is neither loved by nor known to 
any other thing. These three, therefore, must necessarily be of 
one and the same substance, and consequently, if they were 
mingled together as it were in a confused mass, then they 
would in no way be three, nor could they be mutually related. 
It is just as if you were to make three similar rings from one 
and the same gold; although they are connected with one 
another, yet they are related to one another in that they are 
similar, for everything similar is similar to something. In this 
case you have a trinity of rings and one gold. But if they are 
melted together, and the gold is spread throughout the whole 
of its own mass, then that trinity will perish and will cease 
altogether; and not only will it be called one gold, as it was 
called in the example of the three rings, but now it will not be 
called a golden trinity. 


Chapter 5 


(8) But in these three, when the mind knows itself and loves 
itself, a trinity remains: the mind, love, and knowledge; and 
there is no confusion through any commingling, although each 
is a substance in itself, and all are found mutually in all, 
whether each one in each two, or each two in each one. Con- 
sequently, all are in all. For the mind is certainly in itself, 
since it is called a mind in respect to itself, although in rela- 
tion to its knowledge it is spoken of as knowing, as being 
known, or as knowable; and when referring to the love by 
which it loves itself, it is also spoken of as loving, as being 
loved, or as lovable. And knowledge, although it is referred to 
a mind that either knows or is known, yet in respect to itself 
it is also spoken of both as known and as knowing, for the 
knowledge by which the mind itself knows itself is not un- 
known to itself. And love, although it is referred to the mind 
that loves, of which it is the love, yet it is likewise love in 
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respect to itself, so that it also exists in itself. For love is also 
loved, nor can it be loved with anything else except with love, 
that is, with itself. And so each exists in itself. But they are 
mutually in each other in such a way that the mind that loves 
is in the love, and love is in the knowledge of him that 
loves, and knowledge is in the mind that knows. 

And so each one is in each two, because the mind that knows 
and loves itself is in its own love and knowledge; and the love 
of the mind that knows and loves itself is in the mind and in 
its knowledge; and the knowledge of the mind that knows and 
loves itself is in the mind and in its love; because it loves 
itself as knowing and knows itself as loving. And for this 
reason each two are also in each one, because the mind that 
knows and loves itself is in the love with its knowledge, and 
in the knowledge with its love, since the love itself and the 
knowledge are also together in the mind that loves and knows 
itself. But we have shown above, how all are in all, since the 
mind loves itself as a whole, and knows itself as a whole, and 
knows all its love, and loves all its knowledge, when these 
three are perfect in respect to themselves, These three, there- 
fore, are in a marvelous manner inseparable from one another; 
and yet each of them is a substance, and all together are one 
substance or essence, while the terms themselves express a 
mutual relationship. 


Chapter 6 


(9) When the human mind, however, knows itself and loves 
itself, it does not know and love something immutable; each 
individual man, attentive to what is going on within him, 
speaks in one way when he expresses his own mind, but defines 
the human mind in a different way by a special and general 
knowledge. Therefore, when anyone speaks to me about his 
own mind, as to whether he understands or does not under- 
stand this or that, and whether he wishes or does not wish 
this or that, I believe what he says; but when he speaks the 
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truth about the human mind, either specially or generally, I 
recognize it and approve. 

It is, therefore, obvious that what a person sees in himself is 
one thing, for another does not see this but believes what the 
speaker tells him; but what he sees in the truth itself is another 
thing, for another can also behold the same thing; the former 
is changeable in time, while the latter remains steadfast in its 
unchangeable eternity. For it is not by seeing many minds 
with our bodily eyes that we gather, by way of analogy, a 
general or special knowledge of the human mind; but we 
contemplate the inviolable truth, whence we can as per- 
fectly as possible define, not what each man’s mind is, but 
what it ought to be in the light of the eternal types. 

(10) Whence the images of corporeal things also, which we 
draw in through the bodily sense and which flow in some way 
into the memory, and from which things that have not been 
seen are also presented to the mind under a fancied image, 
whether it contradicts the reality or by chance agrees with it, 
are approved or disapproved within ourselves by rules that are 
wholly different, which remain unchangeably above our mind 
when we rightly approve or disapprove of anything. Thus, 
when I call to mind the walls of Carthage which I have seen, 
and form an image of those of Alexandria which I have not 
seen, and prefer some of these imaginary forms to others, I 
prefer them for a good reason; the judgment of the truth from 
above is strong and clear, and remains steadfast by the most 
incorruptible rules of its own right; and even if it is con- 
cealed by bodily images, as by a kind of cloud, still it is not 
hidden nor confused. 

(11) But it does make a difference, whether, while I am 
under or in that darkness, I am shut off as it were from the clear 
heavens or, as usually happens on the highest mountains, 
whether I behold the most dazzling light above and the 
most dense clouds below, while enjoying the free air between 
both. For whence is the flame of brotherly love enkindled in 
me, when I hear of any man who has suffered bitter torments 
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in defense of the beauty and the strength of the faith? And if 
this man himself is pointed out to me with the finger, I am 
eager to be united with him, to make myself known to him, 
and to bind him to myself in friendship. Therefore, if given the 
opportunity, I approach him, address him, engage him in con- 
versation, express my affection for him in whatever words I 
can; and in turn I wish that the same affection should be 
brought about in him and expressed towards me; and since I 
cannot discern so quickly and investigate his innermost heart 
thoroughly, I strive after a spititual embrace in the way of 
faith. Therefore, I love a faithful and strong man with a 
chaste and genuine love. 

If in the course of our talk, however, he were to confess to 
me, or in an unguarded moment were somehow to let it be 
known that he either believes absurd things concerning God, 
and is even seeking for some carnal good in Him, and has 
endured those torments in defense of such an error, or from 
the desire of money for which he hoped, or else from an 
excessive eagerness for human praise, that love by which I was 
borne towards him is at once offended, and as it were rejected. 
But, although my love is withdrawn from that unworthy man, 
yet it remains in that form, according to which I had loved him 
when I believed him to be such, Unless perhaps I now love 
him for this purpose, that he may be such, when I had 
ascertained that he was not such. 

But nothing has been changed in that man; yet he can be 
changed and can become what I had once believed him to be. 
But the estimation itself, which I formerly had of him in my 
mind, is not the same as that which I now have, and it cer- 
tainly has undergone a change. And the same love has likewise 
been turned from the purpose of finding pleasure to the pur- 
pose of providing help, by virtue of the unchangeable justice 
commanding me from above. Nevertheless, the form of the 
unshaken and abiding truth itself, wherein I should have 
found enjoyment in that man when I believed him to be good, 
and wherein I counsel him to be good, sheds in its imperturb- 
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able eternity the same light of the incorruptible and most 
sound reason upon the glance of my mind, as well as upon the 
cloud of images which I discern from above, when I again 
think of this same man whom I have seen. 

Something similar takes place when I recall a beautifully 
and symmetrically intorted arch which I have seen, for ex- 
ample, in Carthage. In this case a certain reality, which was 
made known to my mind through the eyes and transferred to 
my memory, produces an imaginary view. But in my mind I 
behold something else, according to which that work pleases 
me; whence also, I should correct it if it displeased me. There- 
fore, we pass judgment upon these particular things according 
to that form of the eternal truth, and we perceive that form 
through the eye of the rational mind, But these particular 
things we touch, if present, with the bodily sense, or recall 
them, if absent, through the image fixed in our memory, or 
form images of things that are similar to them, such as we our- 
selves would also endeavor to construct, if we wished and were 
able. For we form images of bodies in our mind or see bodies 
through the body in one way, but we comprehend in a differ- 
ent way the types and the ineffably beautiful art of such forms, 
as are above the eye of the mind, by simple intelligence. 


Chapter 7 


(12) With the eye of the mind, therefore, we perceive in 
that eternal truth, from which all temporal things have been 
made, the form according to which we are, and by which we 
effect something either in ourselves or in bodies with a true 
and right reason. The true knowledge of things, thence con- 
ceived, we bear with us as a word, and beget by speaking from 
within; nor does it depart from us by being born. But in con- 
versing with others we add the service of our voice or of some 
bodily sign to the word that remains within, in order to pro- 
duce in the mind of the listener, by a kind of sensible re- 
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membrance, something similar to that which does not depart 
from the mind of the speaker. Thus there is nothing that we 
do through the members of our body, in our words and actions, 
by which the conduct of men is approved or disapproved, that 
is not preceded by the word that has been brought forth within 
us. For no one willingly does anything which he has not spoken 
previously in his heart. 


Chapter 8 


(13) This word is conceived in love, whether it be the word 
of the creature or the word of the Creator, that is, of a 
changeable nature or of the unchangeable truth. Therefore, 
it is conceived either by desire [cupiditas], or love [caritas]: 
not that the creature ought not to be loved, but if that love 
for him is referred to the Creator, it will no longer be desire 
but love. For desire is then present when the creature is loved 
on account of himself. Then it does not help him who uses 
it, but corrupts him who enjoys it. Since the creature, there- 
fore, is either equal or inferior to us, we must use the inferior 
for God and enjoy the equal, but in God. For just as you 
ought to enjoy yourself, but not in yourself but in Him who 
made you, so you ought also to enjoy him whom you love as 
yourself, And, therefore, let us enjoy ourselves and our brethren 
in the Lord, and not dare to return from there to ourselves, 
and, as it were, to let ourselves slip downwards. But the word 
is born when that which is thought pleases us, either for the 
purpose of committing sin or of acting rightly. Love, there- 
fore, as a means, joins our word with the mind from which 
it is born; and as a third it binds itself with them in an in- 
corporeal embrace, without any confusion. 
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(14) The word that has been conceived and born is one 
and the same when the will rests in the knowledge of itself; 
this happens in the love of spiritual things. For example, he 
who knows justice perfectly and loves it perfectly is already 
just, even though the necessity does not exist for acting out- 
wardly according to it through the members of his body. But 
in the love of carnal and temporal things, as in the offspring 
of animals, the conception of the word is one thing and 
the birth another thing. In such cases, what is conceived by 
desiring is born by attaining. For it does not suffice for avarice 
to know and love gold, unless it also possesses it; nor does 
it suffice to know and love to eat and to lie together, unless 
these actions are also performed; nor does it suffice to know 
and love honors and power, unless they are obtained. But all 
of these things do not suffice, even when they are acquired. 
‘For he who shall drink of this water,’ He said, ‘shall thirst 
again.’! And, therefore, it is also said in the Psalm: ‘He con- 
ceived sorrow and brought forth iniquity.’2 He says that sorrow 
or labor is conceived, when those things are conceived which 
it does not suffice to know and to desire, and when the mind 
yearns for and grows sick for the want of them, until it 
arrives at them and as it were begets them. And for this reason 
parta [brought forth] is elegantly used in Latin for reperta 
[found] and comperta [discovered]; and these words sound as 
if they are derived from partus [bringing forth]. For ‘when 
concupiscence has conceived, it brings forth sin.’? Wherefore 
the Lord cries out: ‘Come to me, all you who labor and are 
burdened,’ and in another place: ‘Woe to those who are with 
child, or have infants at the breast in those days.’5 Since he 
referred all things, whether rightly done or sins, to the bring- 


1 John 4.13. 

2 Cf. Ps. 7.15. 

3 Cf. James 1.15. 
4 Matt, 11.28. 

5 Matt. 24.19. 
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ing forth of the word He said: ‘For by thy mouth thou wilt 
be justified, and by thy mouth thou wilt be condemned.’ He 
wanted mouth to be understood not in the sense of this visible 
mouth, but of that which is invisible and within, of the 
thought and the heart. 


Chapter 10 


(15) The question, then, is rightly raised, whether all knowl- 
edge is a word, or only knowledge that is loved. For we also 
know those things which we hate; but those that displease us 
cannot be said to be either conceived or brought forth in the 
mind. For not all things which touch it in any way are con- 
ceived; some things are only known, but may not be called 
words, as those we are now discussing. For we use the term 
‘word’ in one sense, when we speak of words which fill a 
determined space of time with their syllables, whether they are 
spoken or simply thought; in a different sense, when every- 
thing that is known is called a word impressed on our mind, 
as long as it can be brought forth from our memory and 
defined, even though the thing itself displeases us; and in still 
another sense when that which is conceived by the mind 
pleases us. What the Apostle says is to be understood accord- 
ing to this last kind of ‘word’: ‘No one says, “Lord Jesus,” 
except in the Holy Spirit’; while they also say the same thing 
according to another meaning of ‘word,’ of whom the Lord 
Himself declares: ‘Not everyone who says to me, “Lord, Lord,” 
shall enter into the kingdom of heaven.’? 

But when we are rightly displeased with, and rightly dis- 
approve of those things which we also hate, our disapproval 
of them is approved, is pleasing to us, and is a word, Neither 


6 Cf. Matt. 12.37. 


1 1 Cor. 12.3. 
2 Matt. 7.21. 
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does the knowledge of vices displease us, but the vices them- 
selves, For I am pleased at being able to know and define 
what intemperance is, and this is its word. Just as there are 
known faults in art, and the knowledge of them is rightly 
approved when an expert discerns the species and the lack of 
excellence, so as to affirm and to deny that it is and that it is 
not; still to be lacking in excellence and to be guilty of a 
fault is blameworthy. To define intemperance and to express 
its word belongs to the science of ethics, but to be intemperate 
belongs to what is branded as a fault by this science. To know 
and define what a solecism is belongs to the art of speaking, 
but to be guilty of such is a defect which this same art blames. 
The word, therefore, which we now wish to discern and study 
is knowledge with love. Hence, when the mind knows and 
loves itself, its word is joined to it by love. And because the 
mind loves its knowledge and knows its love, then the word 
is in the love and love in the word, and both are in him who 
loves and who speaks. 


Chapter 11 


(16) But all knowledge according to the species is similar 
to that which it knows, For there is, in addition, a knowledge 
according to privation, which we express when we disapprove 
of anything. And this disapproval of privation praises the 
species, and, therefore, is approved. The mind, therefore, 
possesses a certain likeness of the species known to it, whether 
we are pleased with the species or displeased with its privation. 

Wherefore, we are like God inasmuch as we know Him, but 
we are not like Him to the extent of being His equal, because 
we do not know Him as He Himself knows Himself. And as, 
when we learn of bodies through our bodily sense, some like- 
ness of them arises in our mind, and is a phantasm of the 
memory (for the bodies themselves are by no means in our 
mind when we think of them, but only their likenesses. Were 
we, therefore, to approve of the object for the image, we 


286 SAINT AUGUSTINE 


would be in error, for the approval of one thing for another 
is an error. Yet the image of the body in the mind is better 
than that bodily species, insofar as it is in a better nature, that 
is, in a living substance, such as the mind is); so, when we 
know God, although we become better than we were before 
we knew Him, and especially when this knowledge also pleases 
us, and worthily loved, is a word, and thereby produces some 
similarity to God, yet that knowledge is less than He, because 
it is in a lower nature; for the mind is creature, but God is 
Creator, 

We conclude from this that, when the mind knows itself 
and approves what it knows, this same knowledge is in such 
way its word, that it is whoily and entirely on a par with it, 
is equal to, and is identical with it, because it is not the 
knowledge of a lower essence, such as the body, nor of a 
higher essence such as God. And since knowledge has a like- 
ness to that thing which it knows, namely, that of which it 
is the knowledge, then in this case it has a perfect and equal 
likeness, because the mind itself, which knows, is known, And, 
therefore, knowledge is both its image and its word, because it 
is an expression of that mind and is equalled to it by knowing, 
and because what is begotten is equal to its begetter, 


Chapter 12 


(17) What, then, is love? Will it not be an image? Will it 
not be a word? Will it not be begotten? For why should the 
mind beget its knowledge when it knows itself, and not beget 
its love when it loves itself? For if the cause of its knowing is, 
therefore, that it is knowable, then the cause of its loving is 
also that it is lovable. That being so, it is difficult to say why it 
has not begotten both. And this same question also arises in 
regard to the most exalted Trinity itself, the most omnipotent 
God the Creator, to whose image man has been made, and 
it is wont to disturb men, whom the truth of God invites to 
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the faith through human language. Why, they ask, is not the 
Holy Spirit also believed or understood to be begotten by 
God the Father, so that He Himself may likewise be called 
the Son? 

We are now endeavoring in one way or another to in- 
vestigate this question in the human mind; and after the in- 
ferior image has responded as it were to our interrogation in 
language, with which our human nature itself is more familiar, 
we may be able to direct a better-trained mental vision from 
the illuminated creature to the unchangeable light; we pre- 
suppose, however, that the truth itself has persuaded us that, 
as no Christian doubts, the Son is the Word of God, so the 
Holy Spirit is love. Let us return, therefore, to that image 
which the creature is, that is, to the rational soul for a more 
careful questioning and consideration of this matter. The 
knowledge of some things that exist in time which were not 
there previously, and the love of some things which were not 
loved previously, opens the way for us to explain more clearly 
what we have to say, because it is easier to explain the things 
which are comprehended in the order of time, to speech itself 
which must also be sent forth in time. 

(18) To begin with, it is, therefore, clear that something 
can be knowable, that is, it can be the object of knowledge, 
and yet it may not be known; but it is impossible for some- 
thing to be known, that is not knowable. Therefore, we must 
obviously hold fast to this principle that everything which we 
know begets the knowledge of itself within us at the same time. 
For knowledge is born from both, from the one who knows 
and the object that is known. When the mind, therefore, knows 
itself, it alone is the parent of its own knowledge, for it is 
itself both the object known and the one that knows. It was, 
however, knowable to itself, even before it knew itself; but 
the knowledge of itself was not in it, since it had not yet 
known itself. Hence, when it knows itself, it begets a knowl- 
edge of itself, that is equal to itself. For it does not know 
itself as less than it is, nor is its knowledge that of another 
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essence, not only because it is itself that which knows, but also 
because it knows itself, as we have said above. 

What, then, are we to say about love? When the mind loves 
itself, does it not also seem to have begotten the love of 
itself? For it was lovable to itself even before it loved itself, 
because it could love itself, just as it was knowable to itself 
even before it knew itself, because it could know itself. For if it 
were not knowable to itself, it would never have been able to 
know itself; so, if it were not lovable to itself, it would never 
have been able to love itself. Why do we not say, therefore, 
that it has begotten its own love, as we say that by knowing 
itself it has begotten its own knowledge? Is it, perhaps, to 
indicate clearly that this is the principle of love from which 
it proceeds—for it proceeds from the mind itself that is lovable 
to itself before it loves itself, and so is the principle of its own 
love by which it loves itselfi—but that it is, therefore, not 
rightly said to be begotten by the mind, as is the knowledge 
of itself by which it knows itself, because that has already been 
found through knowledge which is called born or discovered 
[partum vel repertum], and is usually preceded by a search 
which will come to rest in knowledge as its goal? 

For inquiry is a desire to find, which is the same as saying, 
to discover. But things that are discovered are as it were 
brought forth. Hence, they are similar to an offspring; but how 
else are they born, except through knowledge itself? For they 
are as it were uttered there and formed. For even though the 
things already were which we find by seeking, yet the knowl- 
edge itself did not exist which we regard as an offspring that 
is born, Further, that desire, which is latent in seeking, pro- 
ceeds from one who seeks, remains as it were in suspense, and 
only comes to rest in the goal towards which it is directed, 
when that which is sought has been found and is united with 
him who seeks. Although this desire, that is, this seeking does 
not seem to be love, by which that which is known is loved, 
for we are still striving to know, yet it is something of the 
same kind. 
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For it can already be called will, since everyone who seeks 
wishes to find; and if what he seeks belongs to the order of 
knowledge, then everyone who seeks wishes to know. And if 
he wishes it ardently and earnestly, he is said to study, a term 
we generally use for those who pursue and acquire any branch 
of learning. A kind of desire, therefore, precedes the birth in 
the mind, and by means of it, that is, by our seeking and find- 
ing what we wish to know, an offspring, namely, knowledge 
itself is born. Therefore, that desire by which knowledge is 
conceived and born cannot be rightly called a birth and off- 
spring; and this same desire by which one yearns for the 
knowing of the thing becomes love of the thing when known, 
while it holds and embraces the beloved offspring, that is, 
knowledge, and unites it to its begetter. 

And so there is a certain image of the Trinity: the mind it- 
self, its knowledge, which is its offspring, and love as a third; 
these three are one and one substance. The offspring is not 
less, while the mind knows itself as much as it is; nor is the 
love less, while the mind loves itself as much as it knows 
and as much as it is. 


BOOK TEN 
Chapter 1 


J ET US NOW PROCEED in an orderly fashion, with a more 
i exact purpose, to explain these same questions more 
j thoroughly. First of all, since no one can in any way 
love a thing that is wholly unknown, we must carefully ex- 
amine of what sort is the love of those who study, that is, of 
those who do not yet know a branch of knowledge, but are 
eager to learn it. For even in those things to which the term 
study is not generally applied, love often arises by simply 
hearing about them. Thus our mind yearns to see and to 
enjoy any beautiful thing of which it has heard. For it knows 
the beauties of bodies generically, since it has seen very many 
of them, and there is something within it which gives its 
approval to that for which it outwardly yearns. And when 
this happens, love is aroused for something that is not entirely 
unknown, since its genus is thus known. Our love for a good 
man, however, whose face we have not seen is based on our 
knowledge of his virtues, which we already know in the truth 
itself. 

But the prestige of those who praise and teach different 
subjects generally stimulates us to learn them. And yet, unless 
some slight knowledge of a doctrine were impressed upon our 
mind, we would in no way be enkindled with the desire of 
learning it. Who, for example, would devote any time and 
toil to rhetoric if he did not previously know that it is the art 
of speaking? We are also amazed at times when we hear about 
or experience the results of learning, and hence, we yearn to 
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acquire, by learning, the faculty of achieving the same results 
ourselves. It is as if you were to tell an illiterate man that there 
is a certain kind of learning by which anyone is capable 
of sending words, made silently by the hand, to someone far 
away, and that the one to whom they are sent understands 
them, not by the ears but by the eyes, and you were to prove 
this by an actual demonstration. Is not that man, while eager 
to know how this can be done, altogether moved to apply him- 
self to study for the sake of achieving a result he already knows 
and possesses? The studious minds of learners are enkindled 
in this manner, because no one can in any way love some- 
thing of which he is absolutely ignorant. 

(2) So, too, if anyone hears an unknown sign, for example, 
the sound of a word whose meaning he does not know, he 
desires to know what it is, and what idea that sound is in- 
tended to convey to his mind. Let us give an example. Suppose 
someone hears the word temetum, and in his ignorance asks 
what it means. He must, therefore, already know that it is a 
sign, namely, that it is not a mere word, but that it signifies 
something. This word of three syllables is in other respects 
already known, and has impressed its articulated species on 
his mind through the sense of hearing. What more can be re- 
quired for his greater knowledge, if all the letters and all the 
spaces of sound are already known, unless it shall have become 
known to him at the same time that it is a sign, and shall have 
moved him with the desire of knowing the thing of which it is 
the sign? 

Hence, the more a thing is known, but not fully known, 
the more the mind desires to know the rest. For if he knew 
that it was only a sound, and did not know that it was a sign 
of something, he would not seek any further, since he had 
perceived the sensible thing in his consciousness as far as he 
could, But because he already knew that it was not only a word, 
but also a sign, he wishes to know it perfectly. But no sign 
is known perfectly if it is not known of what thing it is a sign. 
If anyone, therefore, applies himself with ardent diligence to 
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know, and inflamed with this zeal continues this search, can 
he be said to be without love? What, then, does he love? For 
certainly something cannot be loved unless it is known. Nor 
does he love those three syllables that he already knows. But 
suppose he were to love them for this reason, because he knows 
that they signify something? But that question does not con- 
cern us at the moment, for he does not seek to know this. We 
are inquiring about what it is that he loves in the thing that 
he is eager to know, and which certainly he does not yet know; 
and we wonder why he loves it, since we know with absolute 
certainty that nothing can be loved unless it is known. 

What does he love then, except that he knows and beholds 
in the reasons of things, what is the beauty of learning, wherein 
the knowledge of all the signs is contained; and what useful- 
ness there is in that skill by which human society mutually 
communicates its thoughts, in order that the assemblies of 
men may not be worse for them than any solitude, if they can- 
not share their thoughts in conversation. 

The mind, therefore, perceives, knows, and loves this beauti- 
ful and useful species, and whoever seeks the meaning of what- 
ever significant words he does not know is endeavoring as much 
as he can to perfect it in himself. For what he sees in the 
light of the truth is one thing, and what he desires within 
his own faculty is another thing. For in the light of the truth 
he realizes how great and how good it is to understand and 
to speak all the languages of all the countries, to hear no 
language as foreign, and to be so heard in every language that 
no one may detect him as a foreigner. The splendor of such 
knowledge is already seen in his thoughts, and is loved by him 
as something known; and it is so seen and so arouses the zeal 
of learners that they are spurred into activity on account of it. 
They yearn for it in all the labor which they expend in 
acquiring this faculty, so that they may also embrace in prac- 
tice what they already know in theory. And so the closer he 
comes to this faculty in hope, the more ardently he is in- 
flamed with love. 
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For he devotes himself more intensely to those sciences 
when he does not despair of being able to master them; while 
one who is not buoyed up by the hope of acquiring some- 
thing either loves it tepidly or does not love it at all, though 
he may perceive how beautiful it is. Consequently, since al- 
most all despair of knowing all languages, each one strives to 
become particularly proficient in that of his own people. And 
if he realizes that he cannot grasp even this one perfectly, yet 
no one is so slothful as not to want to know the meaning 
of a word that he does not know, and if he is able, asks and 
learns it. He is certainly eager for knowledge, since he asks 
this question, and it would seem as if he loved something un- 
known, but in reality it is not so. 

For that species touches the mind, which knows and thinks; 
it reveals the beauty of minds that have been brought to- 
gether in fellowship by listening to and answering questions 
through signs that are known. And this species enkindles 
him with zeal, who is looking indeed for something he does 
not know, but who beholds and loves the form that he does 
know, to which the unknown thing belongs. Hence, if you 
say to someone who asks you what temetum means—for this is 
the word that we used for an illustration—‘what does that 
matter to your’ he will reply: “Lest perhaps I may hear it 
spoken and may not understand, or perhaps I may read it 
somewhere and may not know what the author means.’ Who, 
pray, will say to him: ‘Do not seek to understand what you 
hear; do not seek to know what you read’? 

For the beauty of this knowledge, through which men’s 
thoughts are mutually made known by the enunciation of 
significant words, is quickly discerned by almost all rational 
minds; and because he knows the beauty of this knowledge and 
loves it because he knows it, he, therefore, eagerly searches 
for the unknown word. Therefore, when he hears and learns 
that wine was called temetum by the ancients, but that this 
word is now obsolete and is not used nowadays in our lan- 
guage, he will perhaps think that he should still know it, on 
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account of some of the books by the ancient authors. But if 
he judges that they are also superfluous, then he no longer 
believes that it is worth remembering, because he does not 
perceive any connection between it and that species of learn- 
ing which is known to his mind and upon which he gazes and 
loves. 

(3) Wherefore, every love of a studious mind, that is, of 
a mind that wants to know what it does not know, is not the 
love of that thing which it does not know, but of that which 
it does know, and on account of which it wishes to know 
what it does not know. Or if there is anyone so inquisitive as to 
be carried away, not on account of something already known, 
but by the mere love of knowing the unknown, then in 
that case we have to distinguish, of course, between the in- 
quisitive and the studious man; but yet even he does not love 
what he does not know; nay rather, it is more appropriate to 
say of him that he hates the unknown, because he wishes 
nothing to be unknown, while he wishes to know all things. 

But lest anyone should propose a more difficult question to 
us by saying that it is just as impossible to hate what one 
does not know as it is to love what one does not know, we 
will not gainsay the truth of this statement; nevertheless, this 
must be understood: when you say, He loves to know the 
unknown, it is not the same as saying, He loves the unknown. 
The first can happen, namely, that one loves to know the 
unknown, but it is impossible to love the unknown. The word 
‘know’ has not been put there without reason, since he who 
loves to know the unknown does not love the unknown, but 
the knowing of it. For unless he knows what it is to know, no 
one would be able to say with confidence, either that he does 
know, or that he does not know. For not only he who says 
and truly says, I know, must needs know what it is to know, 
but also he who says, I do not know, and says it confidently 
and truly, and knows that he is saying it truly, certainly 
knows what it is to know. For he also distinguishes one who 
knows from one who does not know when he beholds himself 
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truly and says, I do not know; and since he knows that he 
is saying it truly, whence would he know it if he did not 
know what it is to know? 


Chapter 2 


(4) No studious man, no inquisitive man, therefore, loves 
the unknown, even when he presses forward with the utmost 
eagerness to know the unknown. For he either already knows 
it by the genus which he loves, and is now eager to know it 
in some particular thing or things which he does not know, 
but whose praises he has perhaps heard, and, therefore, 
represents it in his mind by an imaginary picture by which 
he will be aroused to love. (But whence does he picture it 
except from those things which he already knows?) Yet per- 
haps he will not love the form that was praised when he 
discovers how unlike it is to the one which he pictured in his 
mind, and which was most fully known in his thoughts. And if 
he shall love it, he will begin to love it from that moment 
when he learned it. For it is different from that form which he 
loved a little before, and which the mind that formed it was 
wont to exhibit to itself. If, however, he shall find it similar 
to that form of which he had heard reports and can truly say 
to it, I already loved you, even then he certainly did not love it 
as unknown, since he had already known it in that likeness, 

Or we see something in the species of the eternal reason 
and love it there. And when this is reproduced in some image 
of a temporal thing, and we believe and love it on account of 
those who have praised and made trial of it, we do not love 
anything unknown, according to the principle that we have 
already discussed at sufficient length. Or, again we love some- 
thing known, and on account of it, we seek something un- 
known. In that case, it is by no means the love of the unknown, 
but of the known thing, that holds us fast, to which we know 
that the unknown thing belongs, so that we also know that 
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what we seek is still unknown, as I said a little before when 
speaking of the unknown word, Or finally, everyone loves 
knowing, a fact that cannot be unknown to anyone who desires 
to know something. 

For these reasons they appear to love unknown things, who 
wish to know something that they do not know, and on 
account of their ardent desire in seeking, we cannot say that 
they are without love. But I think that I have persuaded 
those, who carefully behold the truth, that this is not really so, 
and that it is impossible to love something that is wholly un- 
known. But, as the examples that we have given referred only 
to those who desire to know something which they them- 
selves are not, let us see if perhaps some new idea appears when 
the mind desires to know itself. 


Chapter 3 


(5) What does the mind love, therefore, when it ardently 
seeks to know itself while it is unknown to itself? Behold! 
the mind seeks to know itself and is inflamed with this desire. 
Therefore, it loves, but what does it love? Itself? But how, 
since it does not yet know itself, and no one can love what 
he does not know? Or has it become acquainted with its own 
beauty in the same way as we usually hear about people who 
are absent by means of a report? Perhaps, then, it does not 
love itself at all, but the image which it forms of itself, and 
which may be far different from itself. Or if the mind forms 
an image that is like itself, and, therefore, when it loves this 
fancied image it loves itself before it knows itself, because it 
beholds something like itself; then, perhaps, it knows other 
minds from which it forms an image of itself, and so it is 
already known to itself generically. But why then does it not 
know itself, since it knows other minds, if nothing can be more 
present to itself than itself? But if it were with the mind 
as with the eyes of the body, to which the eyes of others are 
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better known than its own eyes are to themselves, then let 
it not seek itself for it will never find itself. For eyes will never 
see themselves except in a mirror; nor are we to believe in 
any way that such means may be also used for the contempla- 
tion of incorporeal things, as that the mind should know itself 
as it were in a mirror. 

Or does it see in the reason of the eternal truth how beauti- 
ful it is to know itself, and does it love that which it sees there, 
and endeavor to realize it in itself? For although it does not 
know itself, yet it at least knows how good it is, that it should 
be known to itself. And this is indeed very remarkable, that 
it does not yet know itself, and it already knows how 
beautiful it is to know itself. Or does it see some excellent 
end, that is, its own security and blessedness through some 
secret remembrance that has not deserted it in its progress 
towards distant places, and does it believe that it cannot arrive 
at this end unless it knows itself? Thus while it loves the one, 
it seeks the other: it loves the one as known, and on account 
of it seeks the unknown. But why was it possible for the 
remembrance of its own blessedness to continue, and im- 
possible for the remembrance of itself to continue along with 
it, so that it would know both itself which wills to attain, 
as well as the end which it wills to attain? Or is it that when 
it loves to know itself, it does not love itself which it does 
not yet know, but loves knowing itself, and that it feels the 
more exasperated at lacking its own knowledge by which it 
wishes to know all things? But it knows what knowing is, and 
while it loves what it knows, it also desires to know itself. 

But where does it know its own knowing, if it does not know 
itself? For it knows that it knows other things, but does not 
know itself; therefore, it also knows what knowing is. How 
then does that which does not know itself, know itself as 
knowing something? For it does not know another mind as 
knowing, but itself. Therefore, it knows itself. Thus, when 
it seeks to know itself, it already knows that it is seeking 
itself. Therefore, it already knows itself. Hence, it cannot be 
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altogether ignorant of itself, since it certainly knows itself, 
insofar as it knows that it does not know itself. But if it does 
not know that it does not know itself, then it does not 
seek itself in order to know itself. And, therefore, the very 
fact that it seeks itself clearly shows that it is more known 
than unknown to itself. For it knows itself as seeking and 
not knowing, while it seeks to know itself. 


Chapter 4 


(6) What shall we, therefore, say? That the mind knows 
itself in part, and does not know itself in part? But it is 
absurd to claim that it does not know as a whole what it 
knows. I do not say that it knows wholly, but that what it 
knows, it knows as a whole. When it, therefore, knows some- 
thing of itself which it cannot know except as a whole, it 
knows itself as a whole. But it knows itself as knowing some- 
thing, nor can it know something except as a whole. There- 
fore, it knows itself as a whole. Furthermore, what is so known 
to it of itself as the fact that it lives? But it cannot both be a 
mind and not live, since it also has something over and above 
this, namely, that it understands. For the souls of beasts also 
live, but do not understand. As the mind, therefore, is a whole 
mind, so it lives as a whole, But it knows that it lives, There- 
fore, it knows itself as a whole. 

Finally, when the mind seeks to know itself, it already 
knows that it is a mind, otherwise, it would not know whether 
it seeks itself and perhaps would seek one thing for another. 
For it might possibly be that it is not a mind, and so while 
it seeks to know a mind, it does not seek itself. Wherefore, 
since the mind, in seeking what the mind is, knows that it 
seeks itself, it certainly knows that itself is a mind. Again if 
it knows in itself that it is a mind, and that it is a whole 
mind, it knows itself as a whole. 
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But suppose that it does not know that it is a mind, and 
that when seeking itself it only knows that it seeks itself. 
For so, too, it may seek one thing for another if it does not 
know this; but that it may not seek one thing for another, it 
must doubtless know what it seeks. And if it knows what it 
seeks, and seeks itself, it certainly knows itself. What further 
things should it, therefore, seek? But if it knows itself in part, 
but still seeks itself in part, then it does not seek itself, but a 
part of itself. But when we speak of the mind, we speak of it 
as a whole. And furthermore, because it knows that it has 
not yet been found by itself as a whole, it knows how great is 
the whole. Thus it seeks for what is wanting, as we generally 
seek to recall to mind something that has escaped us, but yet 
has not slipped away entirely; for when it shall come, we can 
recognize it as the thing for which we were seeking. 

But how can the mind come into the mind, just as though 
it were possible for the mind not to be in the mind? Add to 
this, that if a part has been found, then the mind does not 
seek itself as a whole, but yet it does seek itself as a whole. 
Therefore, it is present to itself as a whole, and there is 
nothing further to be sought. For nothing is wanting to the 
mind that seeks; only the object that is sought is wanting. 
Since it, therefore, seeks itself as a whole, nothing is wanting 
to it of itself. Or if it does not seek itself as a whole, but a 
part that has been found seeks a part that has not been found, 
then the mind does not seek itself, since no part of it seeks 
itself. For the part that has been found does not seek itself; 
nor does the part that has not been found seek itself, since it is 
sought by that part that has already been found. Consequently, 
since neither the mind as a whole seeks itself, nor does any 
part of it seek itself, then the mind does not seek itself at all. 
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(7) Why, then, was it commanded to know itself? It was, I 
believe, that it might consider itself and live according to its 
nature, that is, that it might desire to be ruled according to 
its nature, namely, under Him to whom it must be brought 
into subjection, and above those to whom it must be preferred; 
under Him by whom it must be governed, above those whom 
it must govern. For it does many things through evil desires, 
as though it had forgotten itself. 

For it sees certain intrinsically beautiful things in that more 
excellent nature which is God, and it ought to remain stead- 
fast in order to enjoy them. But when it wishes to appropriate 
these things to itself, and to be like Him but not by Him, 
but by its own self to be what He is, then it is turned away 
from Him, is moved, and slips into less and less, which it 
considers to be more and more. For it is not sufficient to 
itself, nor is anything at all sufficient to him who departs from 
Him who is alone sufficient. And, therefore, through its need 
and want, it becomes excessively intent upon its own actions 
and the fickle pleasures which it gathers through them, and 
thus by desiring to seek knowledge from these things that are 
without, the nature of which it knows and loves and which it 
feels can be lost unless held fast by devoted care, it loses its 
security; and it thinks of itself so much the less, the more cer- 
tain it is that it cannot lose itself. 

Thus, although it is one thing not to know oneself, and 
another thing not to think of oneself—for we do not say that 
a man, skilled in many branches of knowledge, is ignorant of 
grammar when he is not thinking of it, because he is then 
thinking of the art of medicine—although it is, therefore, 
one thing not to know oneself and another thing not to think 
of oneself, yet the force of love is so great that the mind draws 
in with itself those things upon which it has long reflected 
with love, and to which it has become attached by its devoted 
care, even when it returns in some way to think of itself. And 
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because they are bodies which it has loved outside of itself 
through the senses of the body, and with which it has become 
entangled by a kind of daily familiarity, it cannot bring them 
into itself as though into a country of incorporeal nature, and, 
therefore, it fastens together their images, which it has made 
out of itself, and forces them into itself. For in forming them 
it gives them something of its own essence, but it also keeps 
something by which it may freely judge of the species of 
these images; this is what is called more precisely the mind, 
namely, the rational understanding which is kept in order to 
pass judgment. For we perceive that we have, in common with 
the beasts, those parts of the soul that are informed by the 
images of bodies. 


Chapter 6 


(8) But the mind errs when it binds itself to these images 
with a love so strong as even to regard itself as something of 
this kind. And thus it is made like them to some extent, not 
in reality but in its thoughts; not because it thinks itself to 
be their image, but to be that very thing of which it bears the 
image in itself. For the power of judging within it is still 
strong enough to distinguish the body which it has left with- 
out, from the image which it bears of it within itself, except 
when these same images are so represented as if felt without 
and not as thought within, as happens in the case of people 
when asleep, or in a frenzy, or in an ecstasy, 


Chapter 7 


(9) When the mind, therefore, regards itself as something 
of this kind, it regards itself as a body. And since it is well 
aware of its pre-eminence by which it rules the body, it thus 
came about that certain ones inquired, what is there in the 
body that is stronger than the body, and they judged it to be 
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the mind, or the whole soul in general. Therefore, some 
thought it to be the blood, others the brain, others the- heart, 
but not in the sense of Scripture when it says: ‘I will confess 
to thee, O Lord, in all my heart,’ and ‘Thou shalt love the 
Lord thy God with thy whole heart,’? since by a catachresis or 
metaphor this word is transferred from the body to the soul; 
but they believed that it was actually that small part of the 
body that we see when the entrails are rent asunder, 

Others believe that it consisted of very minute and in- 
divisible bodies called atoms which meet and cling together. 
Others said that its substance was air, others fire. Others 
could not think of any substance except as a body, and since 
they found that the soul was not a body, they said that it was 
not a substance at all, but the harmony itself of our body,? or 
the combining of the primary substances by which that flesh 
is as it were joined together. And, consequently, all of these 
have regarded the soul as mortal; for, whether it was a body 
or some combination of the body, in either case it could 
certainly not live forever. 

But some have declared that its substance was a kind of 
life, altogether different from corporeal life. For they have 
found it to be a life that vivifies and animates every living 
body, and have attempted to prove, as each one could, that 
it must logically be also immortal, since life cannot be without 
life. Some add a fifth body—I do not know what it is—to the 
well-known four elements of this world and from it, so they 
say, the mind comes. But I do not believe that we should 
spend any time in discussing it in this place. For, either they 
use the term body in the same sense as we do, namely, that 
of which a part is less than the whole in the extension of 
place, and then we must number them among those who 


1 Cf. Ps. 110.1. 

2 Matt. 22.37. 

8 The soul, while different from the sum of the body's elements, is the 
product of the right arrangement of its various parts. Hence, it may 
be called the ‘harmony’ of the body. Such was the opinion of the 
ancient philosopher, Aristoxenus. Cf. F. Copleston, A History of 
Philosophy I (Westminster 1950) 370. 
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believe the mind to be corporeal; or, if they call every sub- 
stance, or every changeable substance, a body, although aware 
that not every substance is contained in the extension of 
place by length, width, and height, we need not dispute with 
them about a question of words. 

(10) Whoever sees in all these opinions that the nature of 
the mind is a substance, and certainly not a corporeal one, 
that is, it does not occupy a less extension of place with a 
less part of itself, and a greater with a greater part, ought to 
see at the same time that those who regard the mind as a 
corporeal substance do not go astray because their mind is 
lacking in knowledge, but because they add those things with- 
out which they are unable to conceive of any nature. For when 
commanded to think of anything without bodily phantasms, 
they judge that this is absolutely nothing. And, therefore, 
the mind would not seek itself as though wanting to itself. 

For what is so present to knowledge as that which is present 
to the mind? Or what is so present to the mind as the mind 
itself? And, hence, if we also trace back the origin of the word 
‘discovery’ [inventio],4 what else does it mean, than that to 
discover is to come into that which is sought? And, con- 
sequently, we do not usually say that things which come as 
it were spontaneously into the mind are discovered, although 
they can be called known. The reason is, because we do not 
set out in search of them in order to come into them, that is, 
to discover them. Wherefore, as that which the eye or any other 
sense of the body seeks, the mind itself seeks (for it also directs 
the sense of the body, and then discovers when this same sense 
comes into that which is sought); so it finds other things which 
it must know, not through the medium of any bodily sense, 
but through itself when it comes into them; it finds them 
either in a higher substance, that is, in God, or in some 
other parts of the soul, as when it passes judgment on the 


4 According to St. Augustine the etymological origin of inventio was 
venire in. Inventio is also a division of dialectic and a technical 
rhetorical term. 


BOOK TEN 305 


images of the bodies themselves; for it finds them within, 
in the soul, impressed through the body. 


Chapter 8 


(11) How the mind may seek and find itself is, therefore, 
a remarkable question: whither does it go in order to seek, and 
whither does it come in order to find? For what is so much 
in the mind as the mind? But because it is in those things of 
which it thinks with love, and it has grown accustomed to 
thinking of sensible things, that is, of bodies with love, it is 
incapable of being in itself without the images of those things. 
From this arises its shameful error, that it can no longer 
distinguish the images of sensible things from itself, so as to see 
itself alone. For they have marvelously cohered to it with the 
glue of love, and this is its uncleanness that, while it en- 
deavors to think of itself alone, it regards itself as being that 
without which it cannot think of itself. 

When it is, therefore, commanded to know itself, it should 
not seek itself as though it were to be withdrawn from itself, 
but it should rather withdraw what it has added to itself. 
For it is more deeply within, not only than those sensible 
things which are evidently without, but even than their images 
which are in a certain part of the soul; even beasts have such 
images, though they lack the intelligence which is proper to 
the mind. As the mind, therefore, is within, it goes in some 
way outside of itself when it directs the affection of its love 
towards these sensible things which leave their footprints, as 
it were, in our mind because we have thought of them so 
often. These footprints are, so to speak, impressed on the 
memory when the corporeal things which are without are so 
perceived that, even when they are absent, their images are 
present to those who think of them. 

Let the mind, therefore, know itself, and not seek itself as 
though it were absent; let it fix the attention of its will, by 
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which it formerly wandered over many things, upon itself, and 
think of itself. So it will see that there never was a time when 
it did not love itself, and never a time when it did not know 
itself; but because it loved another thing with itself, it has 
confused itself with this other thing, and has as it were grown 
together with it. And so while it embraces diverse things as 
though they were one, it came to regard as one, things that 
are diverse. 


Chapter 9 


(12) Let not the mind, therefore, seek itself as though it 
were absent, but let it take care to discern itself as present. Let 
it not know itself as though it did not know itself, but how 
to distinguish itself from that which it knows to be another 
thing. When it hears the command: ‘Know thyself,’ how will 
it be able to carry it out if it does not know what ‘know’ means, 
and what ‘thyself’? means? If, however, it knows what both 
mean, then it also knows itself. 

For it is not said to the mind: ‘Know thyself,’ as it is said: 
‘Know the Cherubim and the Seraphim!’ For they are absent, 
and we believe what we have been taught concerning them, 
that they are certain heavenly powers. Nor as it is said: ‘Know 
the will of that man!’ It is utterly impossible for us either to 
perceive or to understand his will unless he makes it known 
by some corporeal signs, and even then we believe rather 
than understand. Nor as it is said to a man: ‘Look at your 
face!’ This can only be done by means of a mirror, For our 
face is also absent from our eye, because it is not in a place to 
which our eye can be directed. But when it is said to the mind: 
‘Know thyself,’ it knows itself at the very instant in which it 
understands the word ‘thyself’; and it knows itself for no other 
reason than that it is present to itself. But if it does not under- 
stand what is said, it certainly does not obey this command. 
And, therefore, it does what it is commanded to do when it 
understands the command itself. 
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(13) Let not the mind then add another thing to that which 
it knows itself to be when it hears that it should know itself, 
For it knows with certainty that these words are said to itself, 
that is, to itself that is, lives, and understands. But a corpse 
also is, and a beast also lives, but neither the corpse nor the 
beast understands. It, therefore, knows that it is, and that it 
lives in such a manner as the understanding is and lives. 
Consequently, when the mind, for example, regards itself as 
air, then it thinks that the air understands, but it knows that 
itself understands, while it does not know that it is air, but 
only thinks so. 

Let it, therefore, remove that which it thinks itself to be, 
and consider only that which it knows. Let this remain to 
it, which not even they have doubted who regarded the mind 
as this or that kind of a body. For not every mind regards 
itself as air, but, as I mentioned above, some regard it as fire, 
others as a brain, and others as this or that kind of a body. 
All know, however, that they understand and live; they refer 
what they understand to the understanding, but refer being 
and life to themselves. And no one doubts that no one 
understands who does not live, and that no one lives who is 
not. Therefore, it follows that whatever understands also is 
and lives, not as a corpse is which does not live, nor as the 
soul of a beast lives which does not understand, but in its own 
proper and more exalted manner. 

Moreover, they know that they will, and they likewise know 
that no one can will, who is not and who does not live; and 
similarly, they refer the will to something which they will with 
that will. They also know that they remember, and they know 
at the same time that no one would remember unless he both 
was and lived; but we also refer the memory itself to some- 
thing which we remember with the memory. In two of these 
three, therefore, in the memory and the understanding, the 
knowledge and science of many things are contained; but 
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the will is present by which we may enjoy or use them. For 
we enjoy the things that we know when the will rests by 
rejoicing in them for their own sake; but we use things by 
referring them to something else which we are to enjoy. 
Neither is the life of man vicious nor culpable in any other 
way than in enjoying things badly and in using them badly. 
But we shall not enter into a discussion of this subject at the 
present time. 

(14) But since we are investigating the nature of the mind, 
Jet us not take into consideration any knowledge that is ob- 
tained from without through the senses of the body, and con- 
sider more attentively the principle which we have laid down: 
that every mind knows and is certain concerning itself. For 
men have doubted whether the power to live, to remember, to 
understand, to will, to think, to know, and to judge is due to 
air, to fire, or to the brain, or to the blood, or to atoms, or to a 
fifth body—I do not know what it is—but it differs from the 
four customary elements; or whether the combining or the 
orderly arrangement of the flesh is capable of producing these 
effects; one endeavors to maintain this opinion, another that 
opinion, 

On the other hand who would doubt that he lives, remem- 
bers, understands, wills, thinks, knows, and judges? For even 
if he doubts, he lives; if he doubts, he remembers why he 
doubts; if he doubts, he understands that he doubts; if he 
doubts, he wishes to be certain; if he doubts, he thinks; if 
he doubts, he knows that he does not know; if he doubts, he 
judges that he ought not to consent rashly. Whoever then 
doubts about anything else ought never to doubt about all of 
these; for if they were not, he would be unable to doubt about 
anything at all. 

(15) Those who regard the mind either as a body, or as 
the combination or harmony of the body, wish all these things 
to be seen in a subject. Thus the air, the fire, or some other 
body would be the substance which they call the mind, while 
the understanding would be in this body as its quality; and 
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so the former would be the subject and the latter in the sub- 
ject; that is, the mind which they regard as a body is the 
subject, while the understanding, and the other above-men- 
tioned qualities of which we are certain, would be in the 
subject. And even those who do not regard the mind as a body, 
but as the combination or harmony of the body, are pretty 
nearly of the same opinion. For they differ in this respect: the 
former say that the mind itself is a substance, wherein the 
understanding is present as in a subject; but the latter declare 
that the mind itself is in a subject, that is, in a body of which 
it is the combination or harmony. Wherefore, can they 
logically maintain anything else than that the understanding 
is also in the same body as in a subject? 

(16) All of these men overlook the fact that the mind knows 
itself, even when it seeks itself, as we have already shown. But 
we can in no way rightly say that anything is known while 
its substance is unknown. Wherefore, since the mind knows 
itself, it knows its own substance. But it is certain about itself, 
as is clearly shown from what we have already said. But it is 
by no means certain whether it is air, or fire, or a body, or 
anything of a body. It is, therefore, none of these things. And 
it belongs to that whole which is commanded to know itself, 
to be certain that it is none of those things of which it is 
uncertain, and to be certain that it alone is the only thing of 
which it is certain. 

For the mind thinks in this way of fire, air, or any other 
bodily thing of which it thinks. But it can in no way happen 
that it should think that which itself is, in the same way as 
it thinks that which itself is not. For it thinks all of these 
through an imaginary phantasy, whether fire, or air, or this 
or that body, or that part or combination or harmony of the 
body; nor is it said to be all of these, but one or the other of 
them. But if it were any one of them, it would think this one 
in a different manner than the rest. That is to say, it would 
not think it through an imaginary phantasy, as absent things 
or something of the same kind are thought which have been 
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touched by the sense of the body, but it would think it by a 
kind of inward presence not feigned but real—for there is 
nothing more present to it than itself; just as it thinks that 
it lives, and remembers, and understands, and wills. And if 
it adds nothing from these thoughts to itself, so as to regard 
itself as something of the kind, then whatever still remains to 
it of itself, that alone is itself, 


Chapter 11 


(17) Let us, therefore, put aside for the time being the rest 
of the things of which the mind is certain concerning itself, 
and discuss the three that demand special consideration: the 
memory, the understanding, and the will. For it is from these 
three that we are also wont to gain an insight into the talents 
and the character of the young. For the more tenaciously and 
the more easily a boy remembers, the more acutely he under- 
stands; and the more eagerly he studies, the more praiseworthy 
is his talent. But when we inquire into a person’s learning, 
we do not ask about the sureness or the facility of his memory, 
or the keenness of his understanding, but what he remembers 
and what he understands. And because a mind is deemed 
worthy of praise, not only for its learning, but also for its 
goodness, we have to consider not only what it remembers 
and understands, but also what it wills—not how ardently it 
wills, but first what it wills and then how much it wills it. For 
a mind that loves fervently is only to be praised when that 
which it loves deserves to be fervently loved. 

When we speak, therefore, of these three, talent, learning, 
and use, our judgment upon the first of these three depends 
upon what a man can do in his memory and understanding 
and will. In the second we consider what each one has in his 
memory and understanding, and at what point he has arrived 
by his studious will. But the third one, use, lies in the will 
which disposes of those things that are contained in the mem- 
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ory and the understanding, whether it refers them to some- 
thing else, or rests satisfied in them as an end. For to use is 
to take up something into the power of the will, but to en- 
joy is to use with the joy, not of hope, but of the actual 
thing. Therefore, everyone who enjoys, uses, for he takes up 
something into the power of the will and finds pleasure in 
it as an end, But not everyone who uses, enjoys, if he has 
sought after that which he takes up into the power of the will, 
not on account of the thing itself, but on account of something 
else, 

(18) Since these three, the memory, the understanding, and 
the will, are, therefore, not three lives but one life, not three 
minds but one mind, it follows that they are certainly not 
three substances, but one substance. For when we speak of 
memory as life, mind, and substance, we speak of it in 
respect to itself; but when we speak of it simply as memory, we 
speak of it in relation to something else. We may also say 
the same of the understanding and the will; for they are called 
understanding and will with relation to something else, yet 
each in respect to itself is life, mind, and essence. Therefore, 
these three are one in that they are one life, one mind, and one 
essence. And whatever else they are called in respect to them- 
selves, they are called together, not in the plural but in the 
singular. 

But they are three in that they are mutually referred to 
each other. And if they were not equal, not only each one to 
each one, but each one to all, they would certainly not com- 
prehend each other. For not only is each one comprehended 
by each one, but all are also comprehended by each one. For I 
remember that I have memory, understanding, and will; and 
I understand that I understand, will, and remember; and I 
will that I will, remember, and understand; and at the same 
time I remember my whole memory, understanding, and will. 
For what I do not remember of my memory is not in my 
memory. But nothing is so much in the memory as the memory 
itself. Therefore, I remember my whole memory. 
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I likewise know that I understand whatever I understand, 
and I know that I will whatever I will; but whatever I know, 
I remember. Therefore, I remember my whole understanding 
and my whole will. Similarly, when I understand these three, 
I understand them as a whole at the same time. For there is 
nothing of intelligible things that I do not understand 
except what I do not know. But what I do not know, I 
neither remember nor will. Therefore, whatever of intelligible 
things I do not understand, it follows that I also do not 
remember them nor will them, On the other hand, whatever 
of intelligible things I do remember and will, it follows that 
I also understand. My will also comprehends my whole under- 
standing and my whole memory, if only I make use of the 
whole of what I understand and remember. Wherefore, when 
all are mutually comprehended by each one, and are com- 
prehended as wholes, then each one as a whole is equal to 
each other one as a whole, and each one as a whole is equal to 
all together as wholes; and these three are one life, one mind, 
and one essence. 


Chapter 12 


(19) Should we now, therefore, exert ourselves to the utmost 
of our mental powers, and ascend to the supreme and highest 
essence of which the human mind is an imperfect image, but 
yet an image? Or should these same three things be manifested 
still more clearly in the soul, through those things which we 
comprehend outwardly through the sense of the body, wherein 
the knowledge of corporeal things is impressed in time? 

For we made the following discovery about the nature of 
the mind through its own memory, understanding, and will: 
just as it always knows and always wills itself, so at the same 
time it always remembers itself, always understands itself, and 
always loves itself, even though it does not always think itself 
to be different from those things which are not that which 
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itself is. Therefore, it is always difficult to distinguish in it the 
memory of itself from the understanding of itself. For it would 
almost seem as if they were not two faculties, but two different 
names for one and the same faculty, since they are so closely 
united together in the mind, that the one does not precede 
the other in time. And love itself is not so plainly felt when 
the sense of need does not reveal its existence, since the object 
loved is always present. Wherefore, these things can be more 
plainly explained even to those who are slower of compre- 
hension when we discuss those subjects that the mind learns 
in time, and which happen to it in time, since it remembers 
what it did not remember previously, sees what it did not see 
previously, and loves what it did not love previously. 

But this treatise now calls for another beginning, because 
of the size of the present book. 


BOOK ELEVEN 
Chapter 1 


4 O ONE DOUBTS that, as the inner man is endowed with 
understanding, so the outer man is endowed with 
the sense of the body, Let us endeavor, therefore, 
to discover, if we can, any trace at all of the Trinity even in 
this outer man, not that he himself is also in the same way 
the image of God. For the teaching of the Apostle is clear, 
where he says that the inner man is being renewed in the 
knowledge of God according to the image of Him who created 
him;' and when he also says in another place: ‘Even though 
our outer man is decaying, yet our inner man is being renewed 
day by day.’2 

Let us, therefore, seek for some image of the Trinity in 
that which is decaying, insofar as we can, and even if this is 
not a clearer image, it may perhaps be easier to discern, for if 
it did not bear some resemblance to the inner man, there is 
no reason why it should even be called man. And by the very 
order of our condition, whereby we are made mortal and 
carnal, we apply ourselves more easily and, so to speak, more 
familiarly with visible than with intelligible things, since the 
former are external and the latter internal, and we perceive 
the former through the sense of the body, but the latter 
through the mind. We ourselves are not sensible souls, that is, 
we are not bodies but intelligible beings, since we are life. 


1 Cf. Col. 3.10. 
2 2 Cor. 4.16. 
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Yet, as I have said, our familiarity with bodies has become so 
great, and our thought has projected itself outwardly with so 
wonderful a proclivity towards these bodies, that when it has 
been withdrawn from the uncertain realm of bodies and fixes 
its attention on the much more certain and more stable knowl- 
edge of the spirit, it again takes refuge in these bodies and 
seeks rest there whence it drew its weakness. 

We must adjust ourselves to this weakness. If we, therefore, 
seek at any time to distinguish interior and spiritual things 
more aptly, and to intimate them more easily, we must take 
examples of likenesses from external and corporeal things. The 
outer man, therefore, endowed with bodily sense perceives 
bodies, and this sense, as can be readily observed, is divided 
into five parts: sight, hearing, smell, taste, and touch. But 
it would lead us too far, and moreover it is hardly necessary 
to question these five senses for that which we are seeking. 
For what one of them informs us also applies to all the rest. 
Let us, therefore, rely principally on the testimony of the 
eyes, for this sense of the body far excels the rest, and comes 
closer to spiritual vision, though it differs from it in kind. 


Chapter 2 


(2) Hence, when we see a body we have to consider and to 
distinguish the following three things, and this is a very simple 
task: first, the object which we see, whether a stone, or a 
flame, or anything else that can be seen by the eyes, and this 
can naturally exist even before it was seen; secondly, the 
vision, which was not there before we perceived the object 
that was presented to the sense; thirdly, the power that fixes 
the sense of sight on the object that is seen as long as it is 
seen, namely, the attention of the mind. In these three, there- 
fore, there is not only an evident distinction, but also a 
difference in nature. 

First of all, that visible object is of a far different nature 
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than the sense of sight which must come in contact with it in 
order that the vision may take place. And that vision itself: 
does it appear as anything else than as the sense informed by 
the object that is perceived? Even if there is no vision when 
the visible object is removed, nor in fact can there be any 
such vision at all if there is no body that can be seen, yet 
the body by which the sense of sight is informed, when the 
same body is seen, is not at all of the same substance as the 
form itself, which is impressed by the same body upon the 
sense and which is called vision. 

For the body that is seen is in its own nature separable. 
But the sense that was already in the living being, even before 
it saw that which could be seen when it came upon something 
visible, or the vision which arises in the sense from that 
visible body when it is now combined with the sense and is 
seen; the sense, therefore, or the vision, that is, the sense 
formed from without, belongs to the nature of a living being, 
and is altogether different from that body which we perceive 
by seeing, and by which the sense is not formed so as to be 
a sense as to be vision. For if the sense were not within us even 
before the visible things were presented to our sight, there 
would be no difference between us and the blind during such 
times as we see nothing, whether in the darkness or when our 
eyes are closed. But we differ from them in this, that there is in 
us even when we do not see, the organ by which we can see and 
which is called the sense; but it is not in them, and they are 
called blind for no other reason than because they are with- 
out it. 

In like manner that attention of the mind, which fixes the 
sense on that thing which we see and binds both together, 
differs by nature not only from that visible thing—it is mind, 
that is body—but also from the sense itself and the vision, 
since this attention is proper to the mind alone. But the sense 
of sight is called a sense of the body for no other reason than 
that the eyes themselves are also members of the body. And 
though the inanimate body does not experience any sensation, 
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yet the soul, when it is mingled together with the body, does 
experience sensation through a bodily organ, and this same 
organ is called the sense. 

And even when anyone is blinded by some bodily suffering, 
and the sense of sight is cut off and extinguished, yet the 
mind remains the same; and its attention, after the loss of 
sight, cannot, of course, direct the sense of the body outwardly 
towards a body, and unite with it in order to see it, and fix 
its gaze upon it when it is seen; nevertheless, the very effort 
indicates that, though the bodily sense has been removed, the 
attention itself could neither perish nor be diminished. For a 
certain desire of seeing remains intact, whether it can actually 
be realized or not. These three, therefore, the body that is 
seen, the vision itself, and the attention of the mind which 
unites both are clearly to be distinguished from one another, 
not only on account of the properties characteristic of each, 
but also on account of the difference in their natures. 

(3) And since in this process, the sensation does not proceed 
from that body which is seen, but from a living body that 
perceives, to which the soul is fitted together in some marvelous 
way of its own, yet the vision is produced by the body that is 
seen. That is to say, the sense itself is informed by it, so that 
it is no longer merely a sense which can remain intact even 
in darkness as long as the eyes are sound, but it is now also 
an informed sense which is called vision. The vision, there- 
fore, is produced by the visible thing, but not by it alone, 
unless the one who sees is also present. Wherefore, vision is 
produced both by the visible thing and the one who sees, 
but in such a way that the sense of sight as well as the inten- 
tion of seeing and beholding come from the one who sees, 
while that informing of the sense, which is called vision, is 
imprinted by the body alone that is seen, namely, by some 
visible thing; if it is taken away, nothing more remains of 
the form which was in the sense while the thing, which was 
seen, was present. Nevertheless, the sense itself remains, which 
was even before it experienced any sensation, just as a trace 
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is also in the water, as long as the body itself, which impresses 
it, is in it; when the body is taken away, there will be no 
trace, although the water remains which was even before it 
received the form of the body. And, therefore, we cannot 
indeed say that the visible thing begets the sense, but it begets 
the form, as it were, its own likeness, which arises in the sense 
when we perceive anything by seeing. 

But we do not discern the form of the body which we see, 
and the form which arises from it in the sense of the one who 
sees, by the same sense, because the connection between them 
is so close that there is no room for distinguishing them. 
But by our reason we conclude that it would have been 
utterly impossible to perceive anything, unless some image of 
the body that was seen arose in our sense. For it does not 
follow that when a ring has been impressed on wax, no image 
of it has, therefore, been made because it is not seen, except 
when it has been separated, But since that which was made so 
that it can be seen remains after the separation from the wax, 
we are, therefore, easily persuaded that the form, impressed by 
the ring, was already in the wax, even before the ring was 
separated from it. But if the ring were dipped into a fluid, 
no trace of its image would appear after the removal of the 
ring. Yet our reason should not on that account fail to see 
that the form of the ring, produced from the ring, was in that 
fluid before the ring was removed, and is to be distinguished 
from that form which is in the ring; it was produced from 
the form of the ring, and will no longer remain when the ring 
is removed, even though the form of the ring remains from 
which the form in the fluid was produced. And so you cannot 
suppose that the sense of sight does not have an image of the 
body which is seen and as long as it is seen, because the image 
does not remain when the body is removed. And yet this is the 
reason why it is so difficult to persuade people of slower in- 
telligence that the image of a visible thing is formed in our 
sense when we see it, and that this same form is vision. 

(4) But if any perhaps note what I am going to say, they 
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will not experience any such difficulty in this inquiry. When 
we look for a long time at any light, and then close our eyes, 
it usually happens that certain bright colors appear; they 
assume many different forms and the light shining from them 
grows dimmer and dimmer until they disappear altogether. 
These are understood to be the remains of that form which 
was wrought in the sense when the shining body was seen, 
and that these changes also take place in them little by little, 
as it were step by step, while the light is fading away. For 
even the lattices of windows, if we happened to look at 
them, often appeared in these colors; thus it is evident that our 
sense is affected by the impressions made by that thing which 
was seen. 

This form was also there while we were seeing, and it was 
even clearer and more distinct. But it was so closely united 
with the species of that thing which we saw that it could not 
be discerned at all, and this was vision itself. Nay more, two 
visions are actually produced, since the tiny flame of the lamp 
is in some way doubled, as it were, by the divergent rays of 
the eyes, even though only one thing is seen. For the same 
rays shining from each eye are affected in their own way, since 
they are not allowed to be focussed evenly and conjointly on 
that body, so that one view alone may be produced by both of 
them. And, therefore, if we close one eye, we shall not see a 
double fire, but, as it actually is, one fire. But why that image, 
which was on the right side, is no longer seen when we close the 
left eye, and conversely, why that which was on the left side 
disappears when we close the right eye, is a tedious subject, 
and not at all necessary for our subject to inquire and to 
discuss. 

As far as the question that we have proposed is concerned, 
it is sufficient to know that, unless some kind of an image 
quite similar to that which we had perceived arose in our sense, 
the species of the flame would not be doubled according to 
the number of the eyes, since a certain manner of viewing 
has been used which can separate the converging rays of light. 
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For as long as one eye is closed, then no matter what you do 
with the other one, whether you draw it down, press on it, 
distort it, there is no way in which you can form a double 
image of anything that is one. 

(5) Since this is so, let us recall how these three, though 
differing in nature, may be fitted together into a kind of unity, 
namely, the form of the body that is seen, and its image im- 
pressed on the sense which is vision, or the sense informed, 
and the will of the soul which directs the sense to the sensible 
thing and keeps the vision itself fixed upon it. The first 
of these, that is, the visible thing itself, does not belong to 
the nature of a living being, except when we see our own body. 
But the second belongs to it in such a way that it arises in 
the body and through the body in the soul, for it arises in the 
sense, which is neither without the body nor without the 
soul. The third, however, is proper to the soul alone, because 
it is the will. Although the substances of these three, therefore, 
are so diverse, yet they form together such a unity, that the 
first two, namely, the form of the body that is seen and its 
image which arises in the sense, that is, the vision, can hardly 
be separated from each other, except when reason intervenes 
as a judge. 

But the will possesses such power in uniting these two 
that it moves the sense to be formed to that thing which is 
seen, and keeps it fixed on it when it has been formed. And if 
it is so violent that it can be called love, or desire, or passion, 
it likewise exerts a powerful influence on the rest of the body 
of this living being. And where a more sluggish and harder 
matter does not offer resistance, it changes it into a similar 
form and color. Note how easily the little body of the 
chameleon turns very easily into the colors that it sees. In 
other animals, whose bodily bulk does not lend itself so 
easily to such changes, the fetus usually show some traces of 
the passionate desires of their mothers, whatever it was that 
they gazed upon with great delight. For the more tender, and 
so to speak, the more formable the original seeds were, the 
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more effectually and the more capably do they follow the 
inclination of their mothers’ soul, and the phantasy which 
arose in it through the body upon which it looked with 
passion. There are numerous examples of this which could be 
mentioned, but one from the most trustworthy books will 
suffice: in order that the sheep and the she-goats might give 
birth to speckled offspring, Jacob had rods of various colors 
placed before them in the watering-troughs, to look at as they 
drank, during that period when they had conceived.1 


Chapter 3 


(6) But the rational soul lives disgracefully, when it lives 
according to the trinity of the outer man, that is, when it 
applies to those things which form the sense of the body from 
without, not the laudable will by which it refers them to some 
useful end, but the shameful desire by which it has clung to 
them, For even when the species of the body which was 
perceived corporeally has been taken away, yet a likeness of 
it remains in the memory, to which the will may again turn 
its gaze in order to be formed by it from within, as the sense 
was formed by the sensible body that was presented to it from 
without. And so that trinity arises from the memory, the 
inner vision, and the will which unites both. And when these 
three are drawn together [coguntur] into unity, then from 
that combination [coactu] itself, they are called thought 
[cogitatio].1 

In these three there is no longer any diversity of substance. 
For that sensible body is not there, which is wholly different 
from the nature of a living being; nor is the sense of the body 


1 Cf. Gen. 30.37, 41. 


l According to Augustine the words cogo, coactus, and cogitatio come 
from the same root. He refers to the same etymological derivation of 
these words in the Confessions Book X, 11, 8. 
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formed there in order that vision may arise; nor does the 
will itself act so as to move the sense to be formed to the 
sensible body, and keep it fixed upon that body when it has 
been formed. But the place of that bodily species, which was 
perceived from without, is taken by the memory, retaining 
the species which the soul absorbs into itself through the bodily 
sense; and the vision, which was without when the sense was 
formed by a sensible body, is succeeded by a similar vision 
within, when the eye of the mind is formed from that which 
the memory retains and absent bodies are conceived; and the 
will itself, as it moved the sense to be formed to the body 
that was presented to it from without, and combined both of 
them when it had been formed, so in the act of remembering 
it causes the eye of the mind to turn back to the memory, in 
order that it may be formed by that which the memory retains, 
and that there may be a similar vision in thought. 

But just as reason distinguished between the visible species, 
by which the bodily sense was formed, and its likeness that 
arose in the sense that was formed, in order that there might 
be vision (otherwise, they had been so closely united as to 
be regarded as wholly one and the same); so that phantasy, 
which arises when the mind thinks of the species of the body 
that it has seen, although it is made up of the likeness of the 
body which the memory retains, as well as of that which is 
formed from it in the eye of the mind that remembers, yet it 
so appears to be one and single, that only the judgment of 
reason can discover that two things are there. We are thereby 
given to understand that what remains in the memory, even 
when we think it from some other source, is one thing, and 
that something else arises when we remember, that is, when 
we return to the memory and there find the same species. 
And if it were no longer there, then we would say that we 
had so forgotten it that we could no longer remember it at all. 
But if the eye of him who remembers were not formed by that 
thing which was in the memory, then the vision of thought 
could in no way take place. The combination of both, how- 
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ever, that is of the image which the memory retains and 
that which was expressed by it in order that the eye of the 
one remembering might be formed, cause them to appear as 
only one because they are quite similar to each other, 

But when the gaze of thought turns from thence, and 
ceases to behold that which was seen in the memory, then 
nothing of the form that was impressed on it will remain 
in that same gaze, and it will be informed by that to which it 
had again turned, so as to form another thought. Yet that re- 
mains which it has left in the memory, and to which it may 
again turn when we remember it, and may be informed by it 
when it has turned thereto, and become one with that from 
which it is informed. 


Chapter 4 


(7) But if that will, which continually moves the eye to be 
informed here and there and unites it when informed with 
its object, concentrates exclusively on that inner phantasy and 
turns the mind’s eye completely away from the bodies which 
surround the senses and from the bodily senses themselves, 
and turns entirely to that image which it sees within itself, 
then it comes upon so striking a likeness of the bodily species, 
expressed from the memory, that not even reason itself can 
distinguish whether the body itself is seen without, or some- 
thing of the kind thought within. For at times men have been 
so allured or terrified by excessive thinking about visible 
things that they have even suddenly uttered cries, just as if 
they were actually in the midst of such actions and sufferings. 
And I recall someone telling me that he was wont to perceive 
in his thoughts the form of a woman’s body, so distinct and 
as it were solid, that even his genital organs were aroused, 
as though he had experienced intercourse with her. So great 
is the power of the mind over its body, and so great its in- 
fluence in turning and changing the quality of the [carnal] 
garment, just as a man decides how he is to be dressed by the 
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garment that he wears. And to this same category belong 
the images by which we are beguiled in sleep, since they also 
affect us in a similar way. 

But it makes a very great difference whether the senses of 
the body are inactive as when people are asleep, or are dis- 
turbed from their inward structure as when they are in a 
frenzy, or are distracted in some manner as in the case of 
diviners and prophets, and so from one or the other cause 
the intention of the mind is forced by a kind of necessity upon 
these images, which are presented to it either by the memory 
or by some other secret force, through certain spiritual mix- 
tures of a similar substance; or whether, as sometimes happens 
to those who are healthy and awake, that while engaged in 
the process of thinking, they turn their will away from the 
senses, and so inform the eye of the mind by various images of 
sensible things, just as though the sensible things themselves 
were actually experienced. 

But these impressions of images are produced not only when 
the will is directed towards such things by desiring them, but 
also when the mind, in order to avoid them and to be on its 
guard against them, is impelled to look upon them so as to flee 
from them, Accordingly, not only desire but also fear causes 
the senses of the body to be informed by sensible things, and 
the eye of the mind by the images of sensible things. And, 
therefore, the more vehement the fear or the desire, the more 
clearly is the eye informed, whether in the case of him who 
experiences the sensation from the body that lies close to him 
in place, or in the case of him who conceives from the image 
of the body which is contained in the memory. 

Therefore, what a body in a particular place is to the sense 
of the body, that the likeness of the body in the memory is to 
the eye of the mind; and what the vision of one seeing is to 
that species of the body from which the sense is informed, 
that the vision of one thinking is to the image of the body 
that is fixed in the memory, from which the eye of the mind 
is informed; and what the intention of the will is towards a 
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body that is seen, and the vision to be combined with it, 
in order that out of the three a kind of unity may arise there, 
even though they differ in nature, that the same intention of 
the will is towards combining the image of the body which is 
in the memory, and the vision of thought, that is, the form 
which the eye of the mind has taken into itself when it turns 
to the memory, so that here too a certain unity may be 
brought about from three, not now distinct by a difference in 
nature, but of one and the same substance, because this whole 
is within and this whole is mind. 


Chapter 5 


(8) But just as when the form and the species of the body 
have perished, the will cannot recall to it the sense of perceiv- 
ing, so when the image which the memory bears has been 
blotted out by forgetfulness, the will is unable to turn back the 
eye of the mind by recollection in order that it may be in- 
formed thereby. But because the mind possesses the great power 
of forming images, not only of things that it has forgotten, but 
also of those that it has not felt or experienced, while enlarg- 
ing, diminishing, changing, or arranging at its pleasure those 
things which have not slipped away, it often fancies that 
something is so and so, when it knows either that it is not so, 
or does not know that it is so. In such a case it must take care 
that it does not either lie so as to deceive, or hold an opinion 
so as to be deceived. If it avoids these two faults, the phantasies 
of the imagination do not harm it, just as sensible things that 
have been experienced and retained in the memory do no 
harm if one does not desire them passionately if they cause 
pleasure, or shamefully flee from them if they are unpleasant. 
But when the will renounces the better things and greedily 
wallows in these things, it becomes unclean; and so it is 
harmful to think of them when they are present, and more 
harmful to think of them when they are absent. 
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Therefore, he lives wickedly and shamefully according to 
the trinity of the outer man, because it was for the purpose 
of using sensible and corporeal things that it has also begotten 
that other trinity, which although it imagines within, yet 
imagines things that are from without. For no one could use 
these things, not even in a good way, unless the images of 
sensible things were retained in the memory, and unless the 
will for the most part dwells in the higher and more inward 
things, and unless the same will, which is adapted both to 
bodies without and to their images within, refers whatever it 
takes from them to a better and truer life, and rests in that 
end upon which it gazes, and for the sake of which it judges 
that these things ought to be done—what else do we do but 
that which the Apostle prohibits us to do when he says: ‘Be 
not conformed to this world’?! Wherefore this trinity is not 
an image of God, for it is produced in the soul itself through 
the sense of the body from the lowest, that is, from the cor- 
poreal creature, to which the soul is superior. 

But yet it is not wholly dissimilar; for what does not bear 
some likeness to God, according to its own kind and its own 
measure, seeing that God has made all things exceeding 
good,? precisely because He Himself is the highest good? Inso- 
far, therefore, as anything is, it is good, that is, to that extent 
it bears some resemblance, though very remote, to the highest 
good; and if a natural likeness, then certainly right and well- 
ordered, but if a defective likeness, then certainly shameful 
and perverse. For even in their very sins souls are only striving 
for a certain likeness to God in their proud, perverted, and 
so to speak, servile liberty. Thus our first parents could not 
have been persuaded to sin if it had not been said to them: 
‘You shall be as gods.’ Certainly, not everything in creatures, 
which is in some way or other similar to God, is also to be 
called His image, but that alone to which He Himself alone 


1 Rom. 12.2. 
2 Cf. Ecclus. 39.21. 
3 Gen. 3.5. 
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is superior; for the image is only then an expression of God 
in the full sense, when no other nature lies between it and God. 

(9) Hence, the parent, as it were, of that vision, that is, of 
the form which arises in the sense of one who sees, is the 
form of the body from which it arises, But yet the latter is not 
a true parent, and consequently the former is not a true off- 
spring. For the vision is not completely begotten by the form 
of the body alone, since something else is applied to the body 
in order that it may be formed by it, namely, the sense of the 
one who sees. Wherefore to love this is to be estranged. The 
will, therefore which combines both this quasi-parent and 
this quasi-offspring is more spiritual than either of the two. 
For that body which is seen is not at all spiritual. On the 
other hand the vision, which takes place in the sense, is indeed 
mingled with something spiritual, because it cannot take place 
without the soul. But the whole is not so, since that which is 
formed is a sense of the body, Hence, the will, which combines 
both, is known to be more spiritual, as I have said, and, 
therefore, it begins in this trinity to suggest as it were the 
person of the Spirit. But it belongs more to the sense that is 
formed than to that body whence it is formed. 

For the sense belongs to an animate being and the will to 
the soul, not to a stone or to any body that is seen. It does 
not proceed, therefore, from the body, as though this were its 
parent, nor from the vision or form, which is in the sense, 
as though it were its offspring. For before the vision arose, 
there already was a will which directed the sense to the body 
in order that it might be formed by seeing it; but yet it was 
not satisfied. For how could that satisfy which was not yet seen? 
But satisfaction means that the will is at rest. And, therefore, 
we cannot speak of the will as the quasi-offspring of the 
vision, because it was before the vision, nor as the quasi- 


4 In the Retractations Book II, c. 15, Augustine says that he is referring 
here only to those who are estranged from God, because they love the 
created thing for itself alone, not to those whose love of created things 
redounds to the praise of their Creator. 
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parent, because it was formed and expressed not by the will, 
but by the body that was seen. 


Chapter 6 


(10) Perhaps we can rightly speak of seeing [visio] as the 
end and the repose of the will, at least as far as this one 
thing [i.e., this visible body] is concerned. For the will does 
not, therefore, will nothing else, merely because it now sees 
something that it willed. Hence, this is not at all the will 
itself of the man that has no other end except happiness, but 
a passing act of the will to see this one thing; and its only 
end is the seeing of it, whether it refers what it sees to some- 
thing else, or whether it does not refer. If it merely wills to 
see, and does not refer what it sees to something else, there 
is no need to show how seeing is the end of the will, for 
this is evident. But if it refers it to another thing, then it 
certainly wills something else, and there will not now be mere- 
ly a will to see, or if to see, not to see this particular thing. 

Just as if anyone wishes to see a scar in order to learn 
from it that there had been a wound; or if he wishes to see a 
window in order to see the passers-by through the window. 
All these and other such acts of the will have their own 
proper ends, which are referred to the end of that will, by 
which we wish to live happily and arrive at that life which is 
not referred to anything else, but is sufficient in itself for 
the lover. The will to see, therefore, has seeing as its end, and 
the will to see this thing has the seeing of this thing as its end. 
The will to see the scar, therefore, seeks for its own proper end, 
which is the seeing of the scar and does not reach beyond it. 
For the will to prove that there had been a wound is another 
act of the will, though dependent upon the former will, of 
which the end is likewise to prove that there had been a 
wound. And the will to see the window has as its end the 
seeing of the window, for the will to see the passers-by through 
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the window is another act of the will, which is connected with 
the former, and its end is also the seeing of the passers-by. 

But all the wills that are bound to each other are good if 
the end to which all are referred is good; but if it is bad, 
then all are bad. And, therefore, the series of good wills that 
are joined together is a kind of road on which there are, as it 
were, certain steps for those ascending to happiness; but the 
entanglement of the bad and perverse wills is a chain by 
which he will be bound, who acts thus, in order that he may 
be cast into the exterior darkness.1 

Blessed are they who by their deeds and conduct sing the 
canticle of the steps,2 and woe to those who draw sins as a 
long rope.? But we speak of the will at rest as an end, when 
it is still referred to something further, in the same way as 
we speak of a foot at rest in walking, when it is placed whence 
another may tread in order to follow a man’s steps. But if 
something so pleases us that the will rests and finds some 
delight in it, yet this is not yet the end for which it is striving; 
but this, too, is referred to something further, so that it may 
be regarded not as the rest of the citizen in his native land, 
but as it were the refreshment, or even the lodging of a 
traveller. 


Chapter 7 


(11) But in the other trinity, that is indeed more inward 
than that in sensible things and in the senses, but yet has 
been conceived from thence—in it the sense of the body is 
no longer informed from the body, but the eye of the mind 
from the memory, since the species of the body that we per- 
ceived without has inhered in the memory—in this trinity, 
therefore, we call the species, which is in the memory, the 


1 Cf. Matt. 22.13. 
2 Perhaps a reference to the ‘Gradual Psalms’ (119-133). 
3 Cf. Isa, 5.18. 
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parent, as it were, of that which is wrought in the phantasy 
of thought. For it was in the memory even before it was con- 
ceived by us, just as the body was in place even before it was 
perceived, in order that vision might take place. But when 
it is conceived, then from that form which the memory re- 
tains, there is impressed upon the gaze of thought and 
formed by the recollection that species which is, as it were, 
the offspring of that which the memory retains. But yet even 
here the one is not a true parent, nor the other a true offspring. 

For the gaze of the mind, which is formed from the memory, 
when we think of something in the process of remembering, 
does not proceed from that species which we have seen and 
remembered, since we could not have remembered those 
things unless we had seen them. But the gaze of the mind, 
which is informed by recollection, existed also before we had 
seen the body which we remember, how much more so before 
we had committed it to memory? Hence, although the form, 
which arises in the gaze of one remembering, arises from that 
which is in the memory, yet the gaze itself does not arise 
from thence, but existed before it. But it follows from this, 
that if the one is not a true parent, then the other is not a 
true offspring. Nevertheless, both that quasi-parent as well as 
that quasi-offspring suggest something from which we gain 
greater skill and certainty in the study of inner and truer 
things. 

(12) Furthermore, it is more difficult to discern clearly 
whether the will, which unites the vision with the memory, 
is not the parent or the offspring of either one of them. 
The difficulty in distinguishing them is caused by the similarity 
and equality of the same nature and substance, For the 
sense informed from without can easily be distinguished from 
the sensible body, and the will from both of them, on account 
of the different nature which is present in all three, as we 
have discussed above at sufficient length. But here the distinc- 
tion cannot be seen so easily, For though the trinity, which 
we are now secking, is brought into the mind from without, 
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yet it is completed within, and nothing in it lies outside the 
nature of the mind itself. 

How can it be shown, therefore, that the will is not, as 
it were, the parent, and not, as it were, the son, whether of 
the corporeal likeness which is contained in the memory, or 
of the image which is expressed by it in the process of recollec- 
tion, when it so unites both of them in the thought that they 
appear singly as one and only reason can distinguish them? 
The first thing that we must consider is that there can only 
be a will to remember, when we retain either the whole of 
that which we wish to remember or a part of it in the inner 
chambers of our memory. For if we have forgotten absolutely 
and completely, the will to remember does not even arise, 
since whatever we wish to remember, we have already re- 
membered that it either is or was in our memory. 

If, for instance, I wish to remember what I ate yesterday 
evening, I have already remembered either that I ate yester- 
day evening, or if I do not yet remember this, I have certainly 
remembered something that happened at this time; if nothing 
else then, at least, I remember yesterday and that part of it 
at which I generally eat supper, and what it means to eat 
supper. For if I remembered nothing of the kind, then I could 
not have the will to remember what I had eaten yesterday 
evening. From this we can conclude that the will to remember 
proceeds indeed from those thing which are contained in the 
memory, in addition to those which, by the act of seeing, 
are expressed thence through recollection, that is, it proceeds 
from the combination of something that we have remembered 
and of the vision which thence took place, when we remem- 
bered, in the gaze of thought. 

But the will itself, which combines both, also requires some- 
thing further, something which is as it were near at hand and 
adjacent to the one who remembers. Hence, there are as many 
trinities of this kind as there are remembrances, because 
there is not one of them where these three are not to be 
found: that which was hidden in the memory even before it 
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is conceived, that which arises from it in the thought when it is 
perceived, and the will which combines both, and so from 
these two and itself as a third, it completes one single thing. 
Or should we rather consider it as only a single trinity of this 
kind, so that we may speak generally of all the corporeal 
species hidden in the memory as a single unity, and again 
of the general vision of the mind that recalls such things and 
thinks of such things as a single unity, and to the combination 
of these two, the will which combines them would then be 
joined as a third, so that this whole would have a certain 
unity made up from three? 


Chapter 8 


But since the eye of the mind cannot behold everything 
together which the memory retains with a single glance, the 
trinities of thought are constantly changing; while some are 
coming, others are going, and so that trinity becomes in- 
numerably most numerous; yet it is not infinite if it does not 
go beyond the number of things hidden in the memory. For 
if one were to reckon from the time he first began to perceive 
bodies through any sense of the body, and were even to add, 
if possible, those things which had been forgotten, the number 
would assuredly be certain and fixed, even though innumer- 
able. For we speak not only of infinite things as innumerable, 
but also of those which are so finite that they surpass any- 
one’s power of reckoning. 

(13) But from this it can be seen a little more clearly that 
what is hidden and retained in the memory is one thing, 
and what is impressed by it in the thought of the one remem- 
bering is another thing, even though they appear to be one and 
the same thing when they are joined together. For we can 
only remember as many corporeal species as we have per- 
ceived, how great they were and such as they were when we 
perceived them, since the mind absorbs them into the mem- 
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ory by means of the bodily sense; whereas the visions which 
take place in thought are drawn, it is true, from those 
things which are in the memory, yet they are multiplied and 
varied innumerably and altogether infinitely. 

Thus, I remember only one sun, because I have also seen 
only one, as there is only one; yet, if I please, I can think 
of two or three suns, or of as many as I will; but the vision 
in my mind when I think of many suns is formed from the 
same memory by which I remember the one sun. Furthermore, 
I remember it as just as large as I saw it. For if I remember 
it as greater or as less than that which I saw, then I no longer 
remember what I saw, and, therefore, I no longer remember 
it at all. But because I remember, I remember it just as great 
as I saw it; yet 1 can at will picture it to myself as greater 
or as less; and so I remember it just as I saw it; but, as I will, 
I think of it as running its course, and as standing still where 
I will, and as coming from where and to where I will. It is 
also easy for me to think of it as square, although I remember 
it as round. I likewise think of it as having any color I please, 
although I have never seen a green sun, and, therefore, I do 
not remember it; and as the sun, so all other things. 

But since these forms of things are corporeal and apparent 
to the senses, the mind is certainly in error when it imagines 
them as being without in the same way as they are conceived 
within, either when they have already perished without and 
are still retained in the memory, or when in any other way 
also, that which we remember is formed, not by the reliability 
of our memory, but by the changeableness of our thought. 

(14) Yet it happens very frequently that we also believe 
those who narrate some true experiences which they them- 
selves have perceived through their senses. And since we con- 
ceive these things narrated to us as we actually hear them, 
it does not seem as if the mind’s eye turns back to the memory 
in order that visions may arise in our thoughts; for we do 
not conceive them by virtue of what we remember, but ac- 
cording to what another describes to us; thus that trinity does 
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not seem to be completed here, that is brought to pass when 
the species hidden in the memory and the vision of the one 
remembering are combined together by the will as a third. 
For in this case, when something is narrated to me, I do not 
conceive that which is hidden in my memory, but that which 
I hear. I am not speaking of the actual words of the narrator, 
lest anyone should imagine that I have gone over to that 
other trinity which is completed without in sensible things 
and in the senses, but I am conceiving according to those cor- 
poreal species which the narrator makes known to me by 
words and sounds; and certainly I conceive them not by re- 
membering, but by hearing. 

But even then, if we consider the matter more carefully, we 
do not go beyond the limits of the memory. For the only 
reason why I could understand what the narrator was saying, 
even though I then heard his words put together for the first 
time in a connected discourse, was because I remembered 
generically the individual things that he described. For ex- 
ample, he who describes to me a mountain that is stripped of 
its forest and clothed with olive trees is speaking to one who 
remembers the forms of the mountains, the forests, and the 
olive trees; had I forgotten them, I should not at all know 
what he was saying, and, therefore, I could not conceive that 
description. And so it comes about that everyone who con- 
ceives corporeal things, whether he himself forms an image 
of them or whether he hears or reads what someone relates 
about the past or foretells about the future, returns to his 
memory and finds there the mode and the measure of all the 
forms that he beholds in his thoughts. 

For it is impossible to form any concept at all of a color or 
of a bodily figure that one has never seen, or of a sound that 
one has never heard, or of a flavor that one has never tasted, 
or of an odor that one has never smelled, or of any touch of 
a corporeal object that one has never felt. If no one, accord- 
ingly, conceives anything corporeal unless he has perceived it, 
because no one remembers anything corporeal unless he has 
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perceived it, then as the limit of perceiving is in bodies, so the 
limit of thinking is in the memory. For the sense receives the 
species from that body which we perceive, the memory receives 
it from the sense, but the gaze of thought receives it from the 
memory. 

(15) Furthermore, just as the will applies the sense to the 
body, so it applies the memory to the sense, and the gaze of 
thought to the memory. But the same will, which brings 
them together and combines them, also divides and separates 
them. But it separates the senses of the body from the bodies 
that are to be perceived by a movement of the body, in order 
that we may not experience a sensation or that we may cease 
to experience it. For example, we avert our eyes from or close 
them to something that we do not wish to see, and in like 
manner we keep our ears from sounds, and our nostrils from 
odors. So by also closing our mouth, or by spitting out some- 
thing that we do not wish, we turn away from tastes, As 
regards touch we also draw our body away lest we touch some- 
thing that we do not wish, or push it aside or drive it away 
if we were already touching it. And so the will acts by a move- 
ment of the body in order that the sense of the body may not 
be combined with sensible things. 

And it acts thus insofar as it can. For when it meets with 
any hardship in an action of this kind on account of the con- 
dition of our servile mortality, then torment is the result, so 
that nothing is left to the will save endurance. But the will 
turns away the memory from the sense when it is intent on 
something else, and does not allow things that are present to 
cling to it. This can be easily established; for, when someone is 
speaking to us and we are thinking of something else, it often 
appears as if we had not heard him, But this is not true; we 
did hear, but we did not remember, because the speaker’s 
words slipped immediately away from the perception of our 
ears, being diverted elsewhere by a command of the will which 
is wont to fix them in the memory. And, therefore, when some- 
thing of the kind occurs, it would be more correct to say, “We 
did not remember,’ rather than, ‘We did not hear.’ 
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For it happens even when reading—it has happened to me 
very often—that I have read through a page or a letter and 
did not know what I was reading, and so had to read it again. 
For when the attention of the will is centered on something 
else, then the memory is not so applied to the sense of the body 
as the sense itself is applied to the letters. So, too, people 
while walking, whose will is fixed on something else, do not 
know where they have got to; for if they had not seen, they 
would not have walked to this place, or they would have felt 
their way while walking with greater attention, especially if 
they passed through unknown places; but because they walked 
easily, they certainly saw; yet because the memory was not 
applied to the sense itself in the same way as the sense of the 
eyes was applied to the places through which they had passed, 
they could in no way recall even the last thing that they had 
seen. Hence, to wish to turn the gaze of the mind away from 
that which is in the memory means nothing else than not to 
think of it. 


Chapter 9 


(16) In this arrangement, therefore, when we begin with 
the species of the body, and finally arrive at the species which 
is formed in the gaze of thought, four species are found; they 
are born, as it were, step by step, one from the other: the 
second from the first, the third from the second, and the fourth 
from the third. For the species of the body, which is perceived, 
produces the species which arises in the sense of the percipient; 
this latter gives rise to the species in the memory; finally, the 
species in the memory produces the species which arises in 
the gaze of thought. Hence, the will thrice unites, as it were, 
the parent with its offspring: first of all, the species of the 
body with that which it begets in the sense of the body; and 
this again with that which arises from it in the memory; and 
this also thirdly, with that which is born from it in the gaze 
of thought. But the intermediate combination, which is the 
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second, although nearer to the first, is not as similar to it 
as the third is. 

For there are two visions, one of perception, the other of 
thought. But in order that this vision of thought may be 
brought about, something similar to it is wrought for this 
purpose in the memory from the vision of perception, to which 
the eye of the mind may turn itself in thinking in the same 
way, as the glance of the eyes turns itself in perceiving to the 
body, I have, therefore, chosen to mention two trinities of 
this kind; one, when the vision of perception is formed by 
the body, the other, when the vision of thought is formed by 
the memory. But I did not wish to explain the intermediate 
one because we usually do not speak of a vision there, since 
the form which arises in the sense of the one seeing is en- 
trusted to the memory. But the will appears everywhere only 
as the unifier, so to speak, of the parent and the offspring. 
And for this reason it cannot be called either the parent or 
the offspring, no matter from where it may proceed. 


Chapter 10 


(17) But if we only remember what we have perceived, 
and only conceive what we have remembered, why do we so 
often conceive false things, since we certainly do not remember 
falsely those things which we have perceived, unless it be 
that that will—I have taken pains to show, insofar as I could, 
that it unifies and separates things of this kind—directs the 
gaze of the thought that is to be formed, just as it pleases 
through the hidden stores of the memory, and in order to 
conceive things which we do not remember, impels it to take 
from those that we do remember one thing from here and 
another thing from there; and so when these are all brought 
together into one vision, they result in something that is called 
false, either because it does not exist outside in the nature 
of corporeal things, or because it does not appear to be ex- 
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pressed by the memory, since we have no recollection of 
having perceived such a thing? 

Who, for instance, has ever seen a black swan? Therefore, 
no one remembers it. But who cannot imagine one? For it is 
easy to stain that figure, which we have come to know by 
seeing, with a black color, which we have seen none the less 
in other bodies, and because we have seen both, we remember 
both. I do not remember a four-footed bird because I have 
never seen one,! but it is very easy for me to contemplate 
such a phantasy. I simply add to some flying thing that I have 
seen, two other feet such as I have likewise seen. Therefore, 
while we conceive as bound together that which we remember 
to have perceived singly, we do not seem to conceive that which 
we remember; yet we actually do this under the direction of 
the memory from which we draw everything, and then arrange 
it in many different ways and shapes according to our will. 

For we do not conceive the greatness of bodies which we 
have never seen without the aid of the memory. For to what- 
ever extent of space our gaze reaches through the magnitude 
of the world, to that same extent do we enlarge the bulk of 
bodies, whatever they may be, whenever we conceive them 
to be as large as we can. And our reason in fact goes even 
further, but the phantasy does not follow; as when our reason 
proclaims the infinity of number which no vision in the 
thought of corporeal things has yet grasped. The same reason 
teaches us that even the tiniest bodies can be divided in- 
finitely; but when we have finally arrived at those slightest 
and most minute particles which we have seen and still re- 
member, we are no longer capable of gazing upon slighter 
and more minute phantasies, although our reason does not 
cease to go further and to divide them further. Thus we do 


1 In the Retractations Book II, c. 15, Augustine says that when he wrote 
these words he had forgotten that the Book of Leviticus, 11, 20-21, 
speaks of ‘winged insects that walk on all fours.’ 
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not conceive corporeal things, except those which we re- 
member or from some other things which we remember. 


Chapter 11 


(18) But because things which have been impressed on the 
memory singly can be conceived according to number, measure 
seems to belong to the memory, but number to the vision. 
For even though the multiplicity of such visions is innumer- 
able, yet a limit has been fixed for each one in the memory 
beyond which it cannot go. Hence, the measure appears in 
the memory and the number in the visions, just as there is also 
a kind of measure in the visible bodies themselves to which 
the sense of those who see is adjusted most numerously, and 
the gaze of many spectators is formed from ane visible object 
in such a way that even one person may generally see a double 
image of one thing because of the number of the eyes, as we 
have taught above. 

Accordingly, there is some measure in those things from 
which the visions are expressed, but in the visions themselves, 
there is number, But the will which unites and arranges 
them, and binds them into a kind of unity, and does not 
choose to rest its desire of perceiving and thinking except in 
those things from which the visions are formed, resembles a 
weight. Therefore, by way of anticipation, I would like to 
point out that these three, measure, number, and weight, are 
also found in all other things. 

In the meantime I have now shown, as I could and to whom 
I could, that the will as the unifier of the visible object and 
the vision, as it were, of the parent and the offspring, whether 
it be in perceiving or in thinking, cannot be called the parent 
or the offspring. Therefore, time admonishes us to seek this 
same trinity in the inner man, and to endeavor to proceed 
within, from the animal and carnal man, of whom I have been 
speaking for so long, who is called the outer man. We hope to 
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be able to find there a trinity which is an image of God; He 
Himself will aid our efforts; He, of whom as the things them- 
selves indicate, so also the Sacred Scripture testifies that He has 
ordered all things in measure, number, and weight.! 


1 Cf. Wisd. 11.21. 
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Chapter 1 


FA ELL Now! Let us see where the boundary line, as it 
A were, between the outer and the inner man is to be 
placed. For it is correctly said, that whatever we 
have in our soul, in common with the beasts, pertains to the 
outer man, since by the outer man we mean not the body 
alone, but also its own peculiar kind of life, whence the 
structure of the body and all the senses derive their vigor, and 
by which they are equipped to perceive external things. And we 
are still concerned with something pertaining to the outer 
man when the images of things that have already been per- 
ceived and have been fixed in our memory are again seen 
through remembrance. 

And in all these things we do not differ from the beasts, 
except that our bodily figure is not bent over but erect. We 
are thereby admonished by Him who made us that we should 
not be like the animals in our better part, that is, in our mind, 
from whom we are different by the erectness of our body. 
Not that we should throw our mind into those things which 
are more sublime in bodies, for even to desire the repose of 
the will in such things is to degrade the mind. But just as 
the body by its own nature is lifted up to those bodily things 
that are most exalted, that is to heavenly things, so the mind, 
which is a spiritual substance, should be lifted up to the most 
exalted in spiritual things, not by the elation of pride, but 
by the piety of justice. 
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(2) Even beasts can perceive corporeal things outwardly 
through the senses of the body, can recall them when they are 
fixed in the memory, can seek for what is beneficial in them, 
and flee from what is unpleasant. But to make note of them, to 
retain them not only as caught up naturally, but also as 
deliberately committed to the memory, and to impress them 
again by remembrance and reflection, when they are gradually 
slipping away into forgetfulness, in order that, as the thought 
is formed from that which the memory bears, so too this very 
same thing, which is in the memory, may be firmly fixed in 
thought; to combine also imaginary visions by taking pieces 
of recollection from here and there and, as it were, sewing 
them together, to see how in this kind of things the probable 
differs from the true, and this not in spiritual but in cor- 
poreal things themselves—these and similar operations, al- 
though performed in sensible things, and in those which the 
mind has drawn from them through the sense of the body, 
are yet not lacking in reason, nor are they common to men and 
beasts. 

But it is the province of the superior reason to judge of 
these corporeal things according to incorporeal and eternal 
reasons which, if they were not above the human mind, would 
certainly not be unchangeable; and yet unless something of 
our own were subjoined to them, we should not be able to 
employ them as standards by which to judge of corporeal 
things. But we judge of corporeal things according to the 
standard of dimensions and figures which, as the mind knows, 
remain unchangeable. 


Chapter 3 
(3) That part of us, however, which is thus concerned 


with the treatment of corporeal and temporal things, in that 
it is not common to us and beasts, is indeed rational, but is 
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drawn, as it were, out of that rational substance of our minds, 
by which we depend upon and adhere to the intelligible and 
unchangeable truth, and which is deputed to handle and to 
direct the inferior things. For just as among all the beasts, 
a help like unto himself was not found for man, unless one 
were taken from himself and formed into his consort, so for 
our mind, by which we consult the superior and inner things, 
for such employment of corporeal things as the nature of 
man requires, no help like unto itself was found in the parts 
of the soul which we have in common with the beasts. 

And, therefore, a certain part of our reason, not separated 
so as to sever unity, but diverted, as it were, so as to help 
fellowship, is set aside for the performing of its own proper 
work. And just as in man and woman there is one flesh of 
two, so the one nature of the mind embraces our intellect and 
action, or our council and execution, or our reason and reason- 
able appetite, or whatever other more significant terms there 
may be for expressing them, so that as it was said of those: 
‘They shall be two in one flesh,’! so it can be said of these: 
‘Two in one mind,’ 


Chapter 4 


(4) We are, therefore, only discussing a single thing when 
we discuss the human mind; nor do we double it into these 
two things that I have mentioned, except in regard to its 
functions. Hence, when we seek a trinity in it, we seek it in 
the whole mind; nor do we separate the action of reason in 
temporal things from the contemplation of eternal things, in 
order that we may then seek some third thing by which the 
trinity will be completed. But we ought so to seek a trinity 
in the whole nature of the mind, that even if there be no 
action at all upon temporal things—help is needed to do 
this work and, therefore, a part of the mind is diverted to 
handle these inferior things—yet a trinity may still be found 
“I Gen. 2.24. 
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in the one mind that is nowhere divided; and that when this 
distribution has already been made, then in that part alone, 
to which belongs the contemplation of eternal things, there 
is not only a trinity but also an image of God; but in that 
which has been diverted to the action upon temporal things, 
even if a trinity can be found, yet it cannot be an image of God. 


Chapter 5 


(5) Accordingly, they do not seem to me to offer a probable 
opinion, who believe that, with regard to human nature, the 
trinity of the image of God in three persons can be so found, 
as to be completed in the marriage of the man and woman 
with their offspring; in that the man himself suggests, as it 
were, the person of the Father; what has so proceeded from 
him so as to be born, the person of the Son; and thus, they 
say, the third person, as it were of the Spirit, would be the 
woman who so proceeded from the man as to be neither his 
son nor his daughter,! although the offspring was born by her 
conception. For the Lord said of the Holy Spirit, that He 
proceeds from the Father,? and yet that He is not His Son. 

In the error of this opinion, therefore, the only point which 
is alleged with some probability, in regard to the original 
creation of the woman, and which is sufficiently shown accord- 
ing to the faith of Holy Scripture, is that not everything that 
comes into existence from one person so as to make another 
person can be called a son, since the person of the woman 
exists from the person of the man, and yet she is not called 
his daughter. 

But all the other statements are indeed so absurd, nay so 
false, that they can be refuted very easily. For I omit such a 
thing as to regard the Holy Spirit as the mother of the Son 
of God and the spouse of the Father; for it will perhaps be 


1 Cf. Gen. 2,22. 
2 Cf. John 15.26. 
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answered that these things offend us in carnal matters by 
arousing thoughts of corporeal conceptions and births. Al- 
though the clean, to whom all things are clean, also think 
of these very things most chastely, yet to the unclean and un- 
believers, whose mind and conscience are defiled, nothing is 
clean,’ so that even Christ, born from the Virgin according to 
the flesh, scandalizes certain ones among them. But yet when 
considering those supreme spiritual things, in the likeness of 
which those kinds of the inferior creature have also been 
made, although most remotely, where nothing is defiled or 
corruptible, nothing born in time, nothing formed from a 
formless mass, or whatever similar expressions may be em- 
ployed; yet they ought not to disturb the sober prudence of 
anyone, lest in avoiding a vain disgust he stumble into a 
pernicious error. 

Let him so accustom himself to find traces of spiritual 
things in material things that, when he shall begin to ascend 
upwards from them under the guidance of reason, he may 
arrive at that unchangeable truth itself through which all 
things have been made, and may not take with him to the 
highest things that which he loathes in the lowest things. For 
a certain man was not ashamed to choose wisdom as his wife, 
just because the name wife suggests the thought of cor- 
ruptible intercourse in the birth of offspring, or because wis- 
dom itself is a woman in sex, since the word to designate it 
both in the Greek and Latin language is of the femine gender. 


Chapter 6 


(6) We do not reject this opinion, therefore, because we 
shun the thought that the holy, inviolable, and unchangeable 
Charity is, as it were, the spouse of God the Father, existing 
as it does from Him, but not as an offspring in order to beget 
the Word through which all things have been made, but 
“8 CE. Titus 1.15. 
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because the divine Scripture clearly shows it to be false. For 
God said: ‘Let us make man to our image and likeness,’ and 
a little later it was said: ‘And God made man to the image of 
God,’! It would certainly be incorrect to say ‘our, because 
it is a plural number, if man were made to the image of one 
person, whether of the Father, or the Son, or the Holy 
Spirit; but because he was made to the image of the Trinity 
it was, therefore, said: ‘to our image.’ But again, in order that 
we might not think that we are to believe in three gods in 
the Trinity, since the same Trinity is the one God, it was 
said: ‘And God made man to the image of God,’ which is 
just the same as saying ‘to His image.’ 

(7) For such expressions are customary in these Scriptures; 
yet there are some who, though they profess the Catholic 
faith, do not carefully consider them. And they think that 
when it is said: ‘God made to the image of God,’ it is just as 
though it were said: “God made to the image of the Son’; and 
they wish to prove from this, that the Son has also been called 
God in the Sacred Scriptures, just as though there were no 
other most true and clear testimonies, where the Son has not 
only been called God, but also the true God. 


For while they are intent upon solving another difficulty in 
this statement, they become so entangled that they are unable 
to extricate themselves. For if the Father made to the image of 
the Son, so that man is not the image of the Father but of 
the Son, then the Son is unlike the Father. But if the pious 
faith teaches, as it does teach, that the Son is like the Father 
even to the equality of essence, then it necessarily follows that 
what has been made to the likeness of the Son has also been 
made to the likeness of the Father. Furthermore, if the Father 
did not make to His own image but to that of the Son, why 
did He not say: ‘Let us make man to thy image and likeness,’ 
but did say ‘to our image,’ unless it be that the image of the 
Trinity was made in man, so that man should in this way 


1 Gen. 1.26-27. 
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be the image of the one true God, because the Trinity itself 
is the one true God? 

While there are numberless instances of such expressions 
in the Scriptures, it will suffice for our purpose to cite the 
following. Thus it is said in the Psalms: ‘Salvation is of the 
Lord, and thy blessing upon thy people,’? as if it were said to 
another and not to Him of whom He had said: ‘Salvation is of 
the Lord.’ And again: ‘By thee,’ He said, ‘I shall be delivered 
from temptation, and hoping in my God I shall go over the 
wall,’ as if He had said to another: ‘By thee I shall be 
delivered from temptation.’ And again: ‘Under thee shall 
people fall in the heart of the king’s enemies,’* as if He had 
said: ‘in the heart of thy enemies.’ For He had said to that 
king, that is, to our Lord Jesus Christ: ‘Under thee shall 
people fall,’ and He meant this king to be understood when He 
said: ‘in the heart of the king’s enemies.’ 

Testimonies of this kind are found more rarely in the 
writings of the New Testament. But yet the Apostle says to 
the Romans: ‘Concerning his Son, who was made to him of 
the seed of David, according to the flesh, who was predestinated 
the Son of God in power, according to the spirit of sancti- 
fication, by the Resurrection of our Lord Jesus Christ from the 
dead,” just as if he had spoken above about someone else. 
For what is the Son of God, predestinated by the Resurrection 
of our Lord Jesus Christ from the dead, if not the same 
Jesus Christ who was predestinated the Son of God in power? 
Therefore, just as when we hear here: “The Son of God in 
the power of Jesus Christ,’ or “The Son of God according to 
the spirit of sanctification of Jesus Christ,’ or “The Son of 
God by the Resurrection of Jesus Christ from the dead,’ 
when he could have said in the customary way ‘in his power,’ 
or ‘according to the spirit of His sanctification,’ or ‘by the 
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Resurrection from His dead,’ or ‘from their dead,’ we are 
not compelled to understand another person, but the one 
and the same person, namely, the Son of God, our Lord Jesus 
Christ; so when we hear: ‘God made man to the image of 
God,’ although it could have been said, according to the more 
common usage, ‘to His image,’ yet we are not compelled to 
understand another person in the Trinity, but the one and 
the same Trinity itself, who is the one God, and to whose 
image man has been made. 

(8) Since this is so, and if we are to accept the same image 
of the Trinity, not in one man but in three human beings, the 
father, the mother, and the son, then the man was not made 
to the image of God before a wife was made for him and 
before they brought forth a son, because there was not yet a 
trinity. Or will someone perhaps say: “There already was a 
trinity, for though it did not yet exist in its proper form, yet 
in their original nature the woman was in the side of the 
man and the son in the loins of the father’? Why, then, when 
Scripture had said: ‘God made man to the image of God,’ 
did it go on to say: ‘God made him; male and female he made 
them, and blessed them’?@ Or if this passage is to be divided 
thus: ‘And God made man,’ so that it is then to be added: “To 
the image of God he made him,’ and then subjoined in the 
third place: ‘male and female he made them.’ For some have 
been afraid to say: ‘God made him male and female,’ lest 
something monstrous, as it were, should be understood, such 
as those whom they call hermaphrodites, even though in this 
case the singular number could also be correctly understood 
of both, because of what was said ‘two in one flesh.’ 

Why, then, as I began to say, does Scripture make no men- 
tion except of male and female in the nature of man that has 
been made to the image of God? For to complete the image 
of the Trinity the son should also be added, even though he 
was still placed in the loins of his father, as the woman was 


6 Cf. Gen. 1.27-28. 
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in his side. Or perhaps the woman, too, was already made, and 
Scripture has combined in a summary statement that of which 
it will explain more carefully later on, how it was done, and 
for this reason could not mention the son because he was not 
yet born? As if the Holy Spirit, who was later to describe the 
birth of the son in its proper place, could not have also in- 
cluded it in this brief account, just as He afterwards spoke 
about the woman in the proper place, who was taken from 
the side of the man,’ and yet has not failed to make mention 
of her here, 


Chapter 7 


(9) We ought, therefore, not to understand man as made 
to the image of the exalted Trinity, that is, to the image of 
God, in such a way that the same image is understood to be 
in three human beings; especially since the Apostle says that 
the man is the image of God, and consequently should remove 
the covering from his head, which he warns the woman to 
use, when he speaks as follows: ‘A man indeed ought not to 
cover his head, because he is the image and glory of God. 
But the woman is the glory of the man.’ 

What, then, is to be said about this? If the woman according 
to her own person completes the image of the Trinity, why is 
the man still called that image when she has been taken from 
his side? Or if even one human person out of three can be 
called the image of God, as each person in the exalted Trinity 
itself is also God, why is not the woman also the image of 
God? For this is also the reason why she is commanded to 
cover her head, which he is forbidden to do because he is the 
image of God. 

(10) But we must see how the words spoken by the Apostle, 
that not the woman but the man is the image of God, are 
not contrary to that which is written in Genesis: ‘God made 
"7 CE. Gen. 2.24,22. 

TCE 1 Cor. 11,7, 5. 
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man, to the image of God he made him; male and female 
he made them and blessed them.’ For he says that human 
nature itself, which is complete in both sexes, has been made 
to the image of God, and he does not exclude the woman from 
being understood as the image of God. For after he had said 
that God made man to the image of God, he went on to say: 
‘He made him male and female,’ or at any rate (if we punc- 
tuate this passage differently) ‘male and female he made them.’ 
In what sense, therefore, are we to understand the Apostle, 
that the man is the image of God, and consequently is for- 
bidden to cover his head, but the woman is not, and on this 
account is commanded to do so? The solution lies, I think, 
in what I already said when discussing the nature of the 
human mind, namely, that the woman together with her hus- 
band is the image of God, so that that whole substance is one 
image. But when she is assigned as a help-mate, a function that 
pertains to her alone, then she is not the image of God; but as 
far as the man is concerned, he is by himself alone the image 
of God, just as fully and completely as when he and the woman 
are joined together into one. 

As we said of the nature of the human mind, that if as a 
whole it contemplates the truth, it is the image of God; and 
when its functions are divided and something of it is diverted 
to the handling of temporal things, nevertheless that part 
which consults the truth is the image of God, but that other 
part, which is directed to the handling of inferior things, is 
not the image of God. And since the more it has extended 
itself towards that which is eternal, so much the more is it 
formed thereby to the image of God, and on that account it 
is not to be restrained so as to hold itself back and refrain 
from thence; therefore, the man ought not to cover his head. 

But because an all too great advance towards the inferior 
things is dangerous to that rational knowledge which is con- 
cerned with corporeal and temporal things, it ought to have 
a power over its head; this is indicated by the veil which 
signifies that it ought to be kept in check. For a sacred and 
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pious meaning is pleasing to the holy angels, For God does 
not see things according to the measure of time, nor is any- 
thing new wrought in His vision and knowledge when any- 
thing temporal and transitory takes place, as the senses are 
affected by such things, whether the carnal senses of animals 
and men, or even the heavenly senses of the angels. 

(11) That the Apostle Paul intended by this distinction 
between the male and the female sex to signify the mystery 
of a more hidden truth can be understood from this, that 
he says in another place that she is indeed a widow, who 
is desolate, without sons and nephews, and yet that she 
ought to trust in the Lord and continue in prayers night and 
day?; he here indicates that the woman having been seduced 
and brought into transgression will be saved through child- 
bearing, and then he has added: ‘If they shall continue in 
faith and love and holiness with sobriety.’? As if it could 
possibly harm a good widow if she did not have any children, 
or if those whom she had did not wish to continue in good 
works! 

But because those which are called good works are, as it 
were, the sons of our life, according to the sense in which it is 
asked, what is a man’s life? that is, how does he conduct him- 
self in temporal things? (This life the Greeks called not 
Zo but Bios) and because these good works are wont to be 
practiced chiefly in the offices of mercy, but the works of mercy 
profit nothing either to the pagans or to the Jews, who do not 
believe in Christ, or to any heretics or schismatics, in whom 
faith, charity, and sober holiness are not found, what the 
Apostle meant to signify is evident, and it is expressed 
figuratively and mystically, because he was speaking about the 
veiling of the woman’s head, which will remain an empty 
precept, unless it is referred to some hidden mystery. 

(12) For as not only the most true reason, but also the 
authority of the Apostle himself declares, man was made to 
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the image of God, not according to the form of the body, but 
according to the rational mind. For it is a vain and degrading 
thought which represents God as circumscribed and limited by 
the outlines of corporeal members. Moreover, does not this 
same blessed Apostle say: ‘Be renewed in the spirit of your 
mind, and put on the new man, him who is created according 
to God,’* and even more plainly in another place: ‘Stripping 
yourselves of the old man with his deeds, put on the new, who 
is renewed unto the knowledge of God according to the image 
of him that created him’? If, therefore, we are renewed in the 
spirit of our mind, and it is precisely the new man who is 
renewed unto the knowledge of God, according to the image of 
Him who created him, then no one can doubt that man has 
been made to the image of Him who created him, not accord- 
ing to the body, nor according to any part of the mind, but 
according to the rational mind where the knowledge of God 
can reside. 

But according to this renewal we are also made the sons of 
God through the Baptism of Christ, and when we put on the 
new man, we certainly put on Christ through faith. Who is it, 
then, that would exclude women from this fellowship, since 
they are with us co-heirs of grace, and since the same Apostle 
says in another place: ‘For you are all children of God through 
faith in Christ Jesus. For whoever have been baptized in 
Christ, have put on Christ. There is neither Jew nor Greek, 
there is neither slave nor freeman, there is neither male nor 
female. For you are all one in Christ Jesus.’ Have the believing 
women, therefore, lost their bodily sex? 

But because they are renewed there to the image of God, 
where there is no sex, man is made there to the image of God, 
where there is no sex, namely, in the spirit of his mind. Why, 
then, is the man on that account not bound to cover his head 


BOOK TWELVE 355 


because he is the image and glory of God, but the woman 
must cover it because she is the glory of the man, just as if 
the woman were not renewed in the spirit of her mind, who is 
renewed unto the knowledge of God according to the image 
of Him who created him? But because she differs from the 
man by her bodily sex, that part of the reason which is turned 
aside to regulate temporal things, could be properly symbolized 
by her corporeal veil; so that the image of God does not remain 
except in that part of the mind of man in which it clings to 
the contemplation and consideration of the eternal reasons, 
which, as is evident, not only men but also women possess. 


Chapter 8 


(13) Therefore, in their minds a common nature is recog- 
nized; but in their bodies the division of this one mind itself 
is symbolized. As we, therefore, ascend inwardly by certain 
steps of thought through the parts of the soul, there where 
something begins to take place that is not common to us and 
beasts, there reason begins, so that the inner man can now 
be recognized. But if this inner man himself also slips ahead 
too far by an uncontrolled progress into external things, 
through that reason to which the administering of temporal 
things has been delegated, and if its head gives its consent, 
that is, if that which presides as the masculine part in the 
watch-tower of counsel, does not check and restrain it, then 
it grows old among its enemies,! namely, the devils with the 
prince of devils, who are envious of virtue; and that vision of 
eternal things is likewise withdrawn from the head itself, 
which in company with its spouse eats what is forbidden, so 
that the light of its eyes is not with it.2 And thus, both being 
naked by that enlightenment of the truth, and the eyes of their 
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conscience having been opened to see how shameful and 
unsightly they have been left, like the leaves of sweet fruits 
but without the fruits themselves, they so weave together 
good words without the fruit of good work, as, while living 
wickedly, to cover their disgrace as it were by speaking well. 


Chapter 9 


(14) For when the soul loves its own power, it slips from 
the common whole to its own particular part. Had it followed 
God as its ruler in the universal creature, it could have been 
most excellently governed by His laws. But in that apostatiz- 
ing pride, which is called ‘the beginning of sin,’! it sought 
for something more than the whole; and while it struggled 
to govern it by its own laws, it was thrust into caring for a 
part, since there is nothing more than the whole; and so by 
desiring something more, it becomes less, and for this reason 
covetousness is called ‘the root of all evils’? The efforts by 
which it urges its own interests against the whole, and against 
the laws by which the whole is governed, are made through 
its own body which it possesses as part of the whole; and so, 
having found its delights in those corporeal forms and move- 
ments, since it cannot have them with it within itself, it 
becomes entangled with their images which it has fixed in its 
memory, and is foully defiled by the fornication of the 
phantasy; and it refers all its functions towards those ends for 
which it curiously seeks corporeal and temporal things through 
the senses of the body, or by its inflated pride it affects to be 
more exalted than other souls that are given up to the bodily 
senses, or it is immersed in the muddy whirlpool of carnal 
pleasure. 


3 Cf. Gen. 3.4. 


1 Ecclus. 10.15. 
2 1 Tim. 6.10. 


BOOK TWELVE 357 
Chapter 10 


(15) When the soul, therefore, consults either itself or 
others with a good will for the purpose of perceiving interior 
and superior things which are possessed in a chaste embrace, 
not privately but commonly, without any narrowness or envy 
by all who love such things, even though it may err in some- 
thing through its ignorance of temporal things because it also 
directs these things in a temporal way, and may not observe 
the manner of acting that it should, this is a human tempta- 
tion. And it is a great thing so to spend this life, along which 
we walk as those returning home, that no temptation may take 
hold of us except such as is human.! For this sin is outside 
of the body, nor is it regarded as fornication, and on that 
account is forgiven most easily. 

But when it does anything in order to obtain those things 
which are perceived through the body, because of its lust for 
experiencing them, excelling in them, or handling them, so that 
it places the end of its own good in those things, then what- 
ever it does, it does shamefully; it commits fornication, sinning 
against its own body,? while it snatches the deceptive images 
of corporeal things from within and combines them together 
by empty thought, so that nothing seems to it to be divine 
unless it be of such a kind as this; covetous of its own selfish 
possessions it becomes prolific in errors, and prodigal of its 
own selfish goods it is emptied of strength. Yet it would not 
leap all at once from the beginning into such a shameful and 
degrading fornication, but as it is written: ‘He that contemneth 
small things, shall fall by little and little.’ 


Chapter 11 


(16) For as a snake creeps along not with open steps, but 
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by the most minute movements of its scales, so the slippery 
movement of falling away [from the good] takes possession of 
the careless little by little; and while it begins with the perverse 
desire of becoming like God, it arrives at the likeness of the 
beasts. Whence it is that they, who were stripped of their 
first garment, deserved by their mortality garments of skin.1 
For the true honor of man is to be the image and the like- 
ness of God which is preserved only in relation to Him by 
whom it is impressed. Hence, he clings to God so much the 
more, the less he loves what is his own. But through the desire 
of proving his own power, man by his own will falls down 
into himself, as into a sort of center. Since he, therefore, wishes 
to be like God under no one, then as a punishment he is also 
driven from the center, which he himself is, into the depths, 
that is, into those things wherein the beasts delight; and thus, 
since the likeness to God is his honor, the likeness to the 
beasts is his disgrace. ‘Man placed in honor did not under- 
stand; he is compared to senseless beasts, and is become like 
to them.’? 

Along what road, then, could he pass so great a distance 
from the highest to the lowest, except along that which leads 
him to himself as the center? For when he neglects the love 
of wisdom which always remains in the same manner, and 
lusts after the knowledge which is derived from experience 
with changeable things, he is puffed up, but does not edify;3 
thus the overburdened soul falls as it were by its own weight 
from blessedness, and through that trial of himself as the 
center, he learns by his punishment what is the difference be- 
tween the good that he has abandoned and the evil that he 
has committed; and since his own powers have been dissipated 
and lost, he cannot return except by the grace of his Creator, 
who calls him to penance and forgives his sins, For who shall 
deliver the unhappy soul from the body of this death, except 
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the grace of God through Jesus Christ our Lord? We shall 
discuss this grace, insofar as He shall grant, in its proper place. 


Chapter 12 


(17) Insofar as the Lord grants His help, let us now com- 
plete the study that we have undertaken of that part of 
reason to which science belongs, namely, the cognition of 
temporal and changeable things that is necessary for managing 
the affairs of this life. For just as in that visible marriage of 
the two human beings who were the first to be made, the 
serpent did not eat of the forbidden tree, but only persuaded 
to eat; but the woman did not eat alone, but also gave to her 
husband and both ate together, even though she alone spoke 
to the serpent, and she alone was seduced by him; so too in 
that hidden and secret marriage, which also takes place and 
can be discerned in a single human being, the carnal, or as I 
should say, the sensual movement of the soul which is directed 
to the senses of the body, and which is common to us and 
to beasts, has been excluded from the reason of wisdom. 

For corporeal things are perceived by the sense of the body, 
but the eternal and unchangeable spiritual things are under- 
stood by the reason of wisdom, Yet the reason of science has 
appetite very near to it, seeing that what is called the science 
of action reasons about the corporeal things themselves that 
are perceived by the sense of the body; if well, in order that 
it may refer that knowledge to the end of its highest good, but 
if badly, in order that it may rejoice, as it were, in such goods 
in which it rests in a false happiness. 

Whenever that carnal or animal sense, therefore, introduces 
into this purpose of the mind, which uses the living force of 
reason in temporal and corporeal things for the purpose of 
carrying out its functions, some inducement to enjoy itself, 
“4 Rom. 7.24-25. 
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that is, to enjoy itself as a kind of private and personal good 
and not as a public and common good which is an unchange- 
able good, then the serpent, as it were, addresses the woman. 
But to consent to this inducement is to eat of the forbidden 
tree. If this consent, however, is limited to the mere pleasure 
of thought, but the members are so restrained by the authority 
of the higher counsel as not to be offered as weapons of in- 
iquity unto sin,? then it is to be so regarded, I believe, as if 
the woman alone had eaten the forbidden food. But if in the 
consent to use things badly, which are perceived by the senses 
of the body, any sin is so far decided upon as to be also com- 
pleted, if it is possible, in the body, then it is to be under- 
stood that that woman has given to her husband, in order 
that he together with her might eat the forbidden food. For 
the mind cannot decide not only that a sin is to be thought of 
with pleasure, but also to be carried into effect, unless that 
intention of the mind which wields the sovereign power of 
moving the members to action or of restraining them from 
action, also yields to and becomes the slave of the evil deed. 

(18) If the mind finds pleasure in only thinking of unlaw- 
ful things, and decides in fact that they are not to be done, 
but yet gladly retains and ponders over that which should 
have been cast aside as soon as it touched the mind, then cer- 
tainly we ought not to deny that there has been no sin, but it 
is much less than if it had been decided to complete it in 
action. And, therefore, we should also ask pardon for such 
thoughts, and we should strike our breasts and say: ‘Forgive us 
our debts,’ and then do what follows and is added in the 
prayer: ‘as we also forgive our debtors.’$ 

For it is not so as with those first two human beings, each 
of whom bore his own person, and, therefore, if the woman 
alone had eaten the forbidden food, she alone would certainly 
have suffered the penalty of death; so it cannot, I repeat, be 
said now of a single human being that, if the thought alone be 
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willingly fed with unlawful pleasures from which it should 
at once turn away, even though it decides that the evil deeds 
are not to be done, but only retains the sweet remembrance 
of them, the woman, as it were, can be condemned without the 
man, Far be it from us to believe this! For this is one person, 
this is one human being, and he shall be condemned as a 
whole, unless those things which are perceived to be sins of 
thought alone, without the will of carrying them into effect, 
but yet with the will of delighting the mind with them, are 
forgiven through the grace of the Mediator. 

(19) In this explanation, therefore, we have sought a certain 
rational marriage between contemplation and action in the 
mind of each individual man, since the functions are divided 
between these two, while the unity of the mind is preserved 
in both. It also adheres to the historical truth of that account 
which the divine authority hands down about the first two 
human beings, namely, the man and the woman, from whom 
the whole human race is propagated. But it need only be 
listened to, insofar as it helps us to understand that the Apostle 
intended something to be sought in each individual human 
being, though as regards the different sex of the two human 
beings, he assigns the image of God only to the man, and not 
to the woman. 


Chapter 13 


(20) Nor does it escape me that certain ones, who were be- 
fore us excellent champions of the Catholic faith and inter- 
preters of the divine word, when they sought these two things 
in a single human being whose whole soul they regarded as an 
excellent paradise, spoke of the man as the mind, but the 
woman as the sense of the body. And according to this dis- 
tribution, by which the man is represented as the mind, but 
the woman as the sense of the body, all things seem to fit to- 
gether harmoniously, if they are treated with due attention, 
unless that it is written, that a help like unto the man was 
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not found among all the beasts and flying creatures, and then 
the woman was made from his side. 

For this reason I have thought that the sense of the body 
should not be taken for the woman, since we see that it is 
common to us and beasts, and have preferred to take some- 
thing which the beasts do not have, and have believed that 
it is more appropriate for the serpent to be understood as 
the sense of the body, who, as we read, was more subtle than 
all the beasts of the earth.2 For among all those natural goods 
which, as we see, are common to us and to irrational animals, 
the sense excels by a kind of living power, not that sense of 
which it is written in the Epistle to the Hebrews where we 
read: ‘solid food is for the perfect, who by custom have their 
senses exercised to the discerning of good and evil,® for these 
are the senses of the rational nature and pertain to the in- 
telligence, but that five-fold sense of the body by which the 
corporeal species and movement are perceived, not only by us 
but also by the beasts. 

(21) But whether the saying of the Apostle, that the man 
is the image and the glory of God, but the woman is the glory 
of the man,‘ is to be understood in the former or latter sense, 
or in some other way, it is obvious that when we live according 
to God, our mind, intent on His invisible things, must be 
formed continuously by His eternity, truth, and love; yet a 
part of our reasonable attention, that is, a part of this same 
mind must be directed to the use of changeable and corporeal 
things, without which this life does not continue, not in order 
that we may be conformed to this world® by placing our final 
end in such goods and in directing our desire for happiness 
towards them, but that whatever we do in the use of temporal 
things under the guidance of reason, we do it with our gaze 
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fixed on the eternal things which we are to obtain, passing 
quickly by the former, but clinging to the latter. 


Chapter 14 


For science, too, has its good measure if that which in it 
puffs up, or is wont to puff up, is overcome by the love for 
eternal things which does not puff up but, as we know, 
edifies.1 For without science we cannot even possess the very 
virtues by which we live rightly and by which this miserable 
life is so regulated that it may arrive at that eternal life which 
is truly blessed. 

(22) But there is a difference between the contemplation 
of eternal things and the action by which we use temporal 
things well; the former is called wisdom, the latter science. 
For though that which is wisdom can also be called science, 
as the Apostle also speaks of it where he says: ‘Now I know 
in part; but then I shall know even as I have been known’;? 
when he certainly means that science is to be undrestood as 
the contemplation of God which will be the supreme reward 
of the saints; yet where he says: ‘To one indeed through the 
Spirit is given the utterance of wisdom; and to another the 
utterance of knowledge, according to the same Spirit,’® there 
is no doubt that he is clearly distinguishing between these two 
things, though he does not explain there what the difference 
is, and by what means both can be distinguished. 

But in examining the manifold riches of the Sacred Scrip- 
tures, I find it written in the book of Job, where that same 
holy man is speaking: ‘Behold, piety is wisdom, but to ab- 
stain from evil is knowledge.’ In this distinction it is to be 
understood that wisdom pertains to contemplation, science to 
action. For by piety in this passage he meant the worship of 
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God, which in Greek is called theosébia. For this is the word 
used in this sentence in the Greek codices. And what is there 
in eternal things more excellent than God, who alone has an 
unchangeable nature? And what else is the worship of Him if 
not the love of Him, by which we now desire to see Him and 
believe that we shall one day see Him; and insofar as we make 
progress ‘we see now through a glass in a dark manner, but 
then’ in the manifestation? For this is what the Apostle calls 
‘face to face,’ and this is what John also says: ‘Dearly beloved, 
now we are the children of God, and it has not yet appeared 
what we shall be. We know that, when he shall appear, we 
shall be like to him, for we shall see him just as he is.’6 The 
utterance (sermo) about these and other subjects of this kind 
seems to me to be the utterance itself of wisdom. 

But to abstain from evil things, which Job called knowl- 
edge, undoubtedly belongs to the category of temporal things. 
For it is in relation to time that we are subject to evil things, 
and we must abstain from them in order to come to those 
eternal goods. Wherefore, whatever we do prudently, courage- 
ously, temperately, and justly, and whatever knowledge we 
gather from history, either as furnishing us with examples to 
guard against or to imitate, and with the necessary proofs 
respecting any subject that is accommodated to our use, per- 
tain to that science or discipline, wherewith our action is 
conversant in avoiding evil and in desiring good. 

(23) Hence, when the utterance is about these things I 
hold it to be ‘the utterance of knowledge,’ to be distinguished 
from ‘the utterance of wisdom,’ to which belong those things 
which neither have been nor shall be, but which are; and on 
account of that eternity in which they are, it is said of them 
that they have been, are, and shall be without any change- 
ableness of times. For they have not been in such a way that 
they have ceased to be, nor shall they be in such a way as if 
they were not now, but they always had and always will have 


5 1 Cor. 13.12. 
6 CE. 1 John 3.2. 
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the self-same being. But they abide not as bodies fixed in 
space and place, but as intelligible things in their incorporeal 
nature they are so present to the gaze of the mind, as those 
visible and tangible things are present in their places to the 
senses of the body. 

But not only in regard to sensible things established in space 
do there abide intelligible and incorporeal reasons, apart from 
local space, but also in regard to the motions that pass by in 
periods of time, there stand also like reasons, apart from any 
transit in time, reasons themselves that are certainly intelligi- 
ble and not sensible. Only a few succeed in arriving at these 
things with the eye of the mind, and when it does arrive 
insofar as it can, the one who arrives does not abide in them, 
but is repulsed by the rebounding, as it were, of the eye itself, 
and thus a transitory thought is formed of a thing that is not 
transitory. 

And yet this transitory thought is committed to the memory 
by means of the sciences in which the mind is instructed, so 
that there may be a place to which the thought that was 
forced to pass from thence may again return; although if the 
thought should not return to the memory and find there what 
it had committed to it, then it would have to be brought to 
them as an uninstructed person, as it had already once been 
brought, and would find it where it had found it the first time, 
namely, in that incorporeal truth from which it would again be 
written down, as it were, and fixed in the memory. For a man’s 
thought does not abide in the incorporeal and unchangeable 
reason of a square body, for example, as this incorporeal and 
unchangeable reason itself abides, if, in fact, it could attain 
to it without the phantasy of local space. Or if one were to 
grasp the rhythm of some artificial and musical sound, passing 
through intervals of time, while it stands apart from time in a 
kind of secret and sublime silence, then it could at least be 
conceived as long as that singing could be heard. Yet what 
the gaze of the mind snatched from it, even though only in 
passing, and swallowing as it were into a belly, stored it in 
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the memory, over this it will be able in a certain measure to 
ruminate again by recollection, and transfer what it has thus 
learned into the respective branch of knowledge. But if it 
shall have been blotted out by absolute forgetfulness, then 
under the guidance of doctrine it will again come to that which 
had completely dropped away, and it will be found such as it 
was. 


Chapter 15 


(24) Therefore, that noble philosopher, Plato, endeavored 
to persuade that the souls of men had lived here even before 
they had these bodies; and hence, it is that those things which 
are learned are rather remembered as known, than known as 
new things. For, he relates how a certain boy, when asked I 
know not what about geometry, replied in such a way as if he 
were most proficient in this branch of learning. For when 
questioned step by step and skillfully, he saw what was to be 
seen and spoke of what he had seen.1 

But if this were a recollecting of things previously known, 
then certainly everyone, or almost everyone, would be unable 
to do the same thing if questioned in this manner. For not 
all have been geometricians in their previous life, since there 
are so few of them in the human race that one can hardly 
be found. But we ought rather to believe that the nature of the 
intellectual mind is so formed as to see those things which, 
according to the disposition of the Creator, are subjoined to 
intelligible things in the natural order, in a sort of incorporeal 
light of its own kind, as the eye of the flesh sees the things 
that lie about it in this corporeal light, of which light it is 
made to be receptive and to which it is adapted. 

For the corporeal eye, too, does not, therefore, distinguish 
white from black objects without a master, because it had 
already known these colors before it was created in this flesh. 


1 Cicero in the Tusculan Dispuiations I, 24, 57, also refers to this 
example from Plato’s Meno. 
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Finally, how can this be done only in regard to intelligible 
things, so that when anyone is properly questioned he is able 
to answer according to any branch of learning, even though 
he is ignorant of it? Why can nobody do this with sensible 
things, unless he has seen them in this present body, or be- 
lieved the testimony of those who knew them and communi- 
cated them by letters or words? For we should not credit the 
story of those who say that Pythagoras of Samos recalled some 
such things that he had experienced when he had already been 
here in another body, and of others who relate that there were 
yet some others who experienced something of the kind in 
their minds. 

That these were false recollections, such as those we com- 
monly experience during sleep, when we seem to remember 
_ as though we have done or seen something which we have not 
done or seen at all, and that the minds of those even who are 
awake were affected in this way by the suggestion of the evil 
and deceptive spirits, whose care it is to deceive men by con- 
firming or sowing this erroneous opinion about the revolutions 
of souls, can be conjectured from this, that if those things were 
truly recalled which they had seen when they had been pre- 
viously placed here in other bodies, then the same thing 
would happen to many, nay to almost everyone. For they 
suppose that as the dead come from the living, so the living 
come from the dead, as sleepers from those who are awake, 
and those who are awake from those who sleep, and that this 
process goes on without cessation. 

(25) If, then, this is the correct distinction between wisdom 
and science, that to wisdom belongs the intellectual cognition 
of eternal things, but to science the reasonable cognition of 
temporal things, it is not difficult to decide which is to be 
preferred to or placed after which. But if we must make use 
of another distinction for keeping these two things apart, it 
will doubtless be that which the Apostle teaches when he says: 
‘To one indeed through the Spirit is given the utterance of 
wisdom, and to another the utterance of knowledge, according 
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to the same Spirit’; nevertheless, the distinction which we 
have drawn between these two is also very clear, in that the 
one is the intellectual cognition of eternal things, the other is 
the rational cognition of temporal things, and no one doubts 
that the former is to be preferred to the latter. 

As we, therefore, take leave of these things which pertain 
to the outer man, and desire to ascend within from those 
things which we have in common with the beasts before we 
come to the cognition of the intelligible and the highest 
things, which are eternal, the rational cognition of temporal 
things presents itself. Let us, therefore, also find a trinity in 
this if we can, just as we found it in the senses of the body, 
and in those things which entered into our soul or spirit in 
the way of images; so that instead of the corporeal things, 
placed outside of us, with which we came in contact through 
the bodily sense, we might now have the likenesses of bodies 
impressed within on the memory, from which thought might 
be formed, while the will as a third joined both together; 
just as in forming the sight of the eyes from without, the will 
applied it to the visible thing in order that vision might arise, 
joined both together, and itself also added itself thereto as a 
third. 

But this subject shall not be compressed into this book in 
order that in the one that follows, if God shall give us His 
help, we may be able to investigate it properly, and then 
unfold whatever discoveries we have made. 


BOOK THIRTEEN 
Chapter 1l 


WG ETIN THE PRECEDING BOOK of this work—the twelfth—we 

<€ were busily occupied in distinguishing the function 
Mm of the rational mind in temporal things, where not 
only our knowledge, but also our action are called into play, 
from the more excellent function of this same mind which is 
employed in the contemplation of eternal things, and has its 
final goal in knowledge alone. But I think it more proper that 
I insert some passages from the Sacred Scriptures, whereby 
both can be kept apart more easily. 

(2) John the Evangelist thus begins his Gospel: ‘In the be- 
ginning was the Word, and the Word was with God; and the 
Word was God. He was in the beginning with God, All things 
were made through him, and without him was made nothing 
that has been made. In him was life, and the life was the light 
of men. And the light shines in the darkness; and the darkness 
grasped it not. There was a man sent from God, whose name 
was John. This man came as a witness to bear witness con- 
cerning the light, that all might believe through him. He was 
not the light, but was to bear witness to the light. It was the 
true light that enlightens every man who comes into this 
world. He was in the world, and the world was made through 
him, and the world knew him not. He came unto his own, 
and his own received him not. But to as many as received him, 
he gave the power of becoming sons of God; to those who 
believe in his name. Who were born not of blood, nor of the 
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will of the flesh, nor of the will of man, but of God, And the 
Word was made flesh, and dwelt among us. And we saw his 
glory—glory as of the only-begotten of the Father—full of 
grace and truth.’! 

The whole text which I have cited from the Gospel has to 
do in its first part with that which is unchangeable and 
eternal, the contemplation of which makes us blessed, but in 
that which follows, eternal things are mentioned in connec- 
tion with temporal things. And consequently some things 
there pertain to science, others to wisdom, as our distinction 
in the preceding twelfth book made clear. ‘For in the be- 
ginning was the Word, and the word was with God; and 
the Word was God. He was in the beginning with God. All 
things were made through him, and without him was made 
nothing that has been made. In him was life, and the life was 
the light of men. And the light shines in the darkness; and the 
darkness grasped it not’ require a contemplative life, and are 
to be perceived by the intellectual mind. And the more prog- 
ress anyone shall make in this matter, so much the wiser will 
he doubtless become. 

But because of what was said: “The light shines in the dark- 
ness, and the darkness grasped it not,’ faith was surely neces- 
sary in order that we might believe what we did not see. For 
by the ‘darkness’ he meant the hearts of mortals that have 
been turned away from light of this kind and are less capable 
of beholding it. And, therefore, he proceeds to say: “There 
was a man sent from God, whose name was John. This man 
came as a witness, to bear witness concerning the light, that 
all might believe through him.’ This has already been ac- 
complished in time, and pertains to the science which con- 
sists of historical knowledge. But we think of John according 
to the phantasy which has been impressed on our memory by 
the knowledge of human nature. And they think this in the 
same manner, whether they do not believe these words, or 
whether they do believe them. For both know what man is, 


1 Cf. John 11-14. 
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whose outer part, that is, the body, they have learned through 
the eyes of the body; but they possess the knowledge of his 
inner part, that is, the soul, in themselves, because they 
themselves are also men and live with men, so that they are 
able to think what is said: “There was a man whose name was 
John,’ because they also know names by speaking and hearing 
them. But they, who hold fast to what is also found there, 
‘sent by God,’ hold fast to it by faith; and they, who do not 
hold fast to it by faith, either waver in doubt or deride it 
by their unbelief. Yet both (unless they are of the number of 
those exceedingly foolish ones who say in their heart: “There is 
no God’2), when they hear these words, think of two things: 
what God is, and what it means to be sent by God; and if they 
do not represent them in their mind as the things themselves 
really are, at least they do so insofar as they can. 

(3) Furthermore, the faith itself which everyone sees to be 
in his heart if he believes, or does not see there if he does not 
believe—we know in a different way; not as bodies which we 
see with our bodily eyes, and, through their images which we 
retain in our memory, even think of them when they are 
absent; nor as those things which we have not seen, of which 
we somehow form thoughts from those things which we have 
seen and entrust to our memory, to which we may return when 
we will, in order that we may likewise see them there by 
recollection, or rather see their images, of whatever sort they 
may be that we have fixed there; nor as a living man whose 
soul indeed we do not see but conjecture from our own, and 
from the corporeal motions gaze also in thought upon the 
living man, as we have acquired knowledge of him by sight. 
Faith is not so seen in the heart in which it is, by him whose 
it is; but we know most certainly that it is there, and our 
conscience proclaims its existence. 

Although we are, therefore, commanded to believe for this 
very reason, that we cannot see that which we are commanded 
to believe; yet when the faith itself is in us, we see it in us, 

2 Ps. 13.1. 
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because the faith of things that are absent is present, and the 
faith of things that are without is within, and the faith of 
things that are not seen is seen; and yet it arises in time in the 
hearts of men, and if from believers they become unbelievers, 
it perishes from them. But sometimes our faith is accom- 
modated even to false things. For in our ordinary manner of 
speaking we say: ‘I had faith in him and he deceived me.’ 
Such faith, if indeed it should even be called faith, perishes 
from the heart without any guilt when the truth that has been 
discovered drives it away. But the faith in the things that are 
true passes over, as we would like it to do, into the things 
themselves, Thus we must not say: ‘It has perished,’ when 
the things that were believed are seen. For is it indeed still 
to be called faith, since faith has been defined in the Epistle to 
the Hebrews and been called the evidence of things that are 
not seen?’ 

(4) The words that then follow: “This man came as a 
witness, to bear witness concerning the light, that all might 
believe through him,’ are, as we have said, a temporal action. 
For he also bears witness in time concerning an eternal thing 
which is the intelligible light. To bear witness concerning 
this light, John came who ‘was not the light, but to bear witness 
concerning the light.’ For it adds: ‘It was the true light that 
enlightens every man who comes into this world. He was in 
the world, and the world was made through him, and the 
world knew him not. He came unto his own, and his own re- 
ceived him not.’ Those who know the Latin language under- 
stand all of these words from the things which they already 
know. Some of them have become known to us through the 
senses of the body, as man, as the world itself, the greatness 
of which we so clearly discern, or as the sounds of these same 
words, for hearing is also a sense of the body; but others have 
become known through the reason of the mind, such as that 
which was said: ‘and his own received him not,’ which are 


3 Cf. Heb. 11.1. 
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to be understood in this sense, that they did not believe in 
Him; and we do not arrive at this meaning of the words 
through any sense of the body, but through the reason of the 
mind, 

We have also learned not the sounds, but the meanings of 
the words themselves, partly through the sense of the body, 
partly through the reason of the mind. Nor did we now hear 
these words for the first time; we had already heard them, and 
we retained in our memory the knowledge not only of 
the words themselves, but also what they signified, and we 
recognized them here. For when this word of two syllables 
[mundus] is uttered, since it is a sound, the corporeal thing 
certainly became known through the body, that is, through the 
ear; but what it signifies also became known through the body, 
that is, through the eyes of the flesh. For the world, insofar 
as it is known, is known to those who see. But this word of 
four syllables, crediderunt, being a sound and, therefore, a 
corporeal thing, reaches us through the ears of the flesh, but 
what it signifies is not known through any sense of the body, 
but through the reason of the mind, For unless we knew what 
crediderunt meant through our mind, we would not under- 
stand what they did not do, of whom it was said: ‘and his own 
received him not.’ The sound of the word, therefore, strikes 
the ears of the body from without and reaches the sense which 
is called hearing. 

The species, too, of the man is known to us in ourselves, and 
is likewise presented to the senses of the body from without 
in other men: to the eyes when it is seen; to the ears when it 
is heard; to the touch when it is held and touched; it also 
has its own image in our mind, incorporeal it is true, but yet 
similar to the body. Finally, the marvelous beauty of the 
world itself is present from without to our gaze, as well as to 
the sense which is called touch, if we touch any part of it; it, 
too, has its image within our memory, to which we return 
when we think of it, though we are surrounded by walls or 
even in darkness. But as regards these images of corporeal 
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things—incorporeal indeed but yet having the likeness of 
bodies, and belonging to the life of the outer man—we have 
already spoken at sufficient length in the eleventh book. 

But we are treating now of the inner man and his science, 
that science, namely, which is concerned with temporal and 
changeable things; when in carrying out this function it as- 
sumes something even from things pertaining to the outer man, 
it must assume it for this purpose, that something may be 
learned from it that may help rational science. And, therefore, 
the rational use of things, which we have in common with 
irrational animals, pertains to the inner man; nor can it be 
rightly said to be common to us and to irrational animals. 


Chapter 2 


(5) But according to the arrangement of our subject we are 
compelled to speak at greater length about faith in this book; 
those who possess it are called faithful, and those who do not 
possess it, infidels, such as those who did not receive the Son 
of God when He came unto His own; although it is wrought 
in us by hearing, yet it does not pertain to that sense of the 
body which is called hearing, since it is not a sound; nor to 
the eyes of the flesh, since it is not a color or form of the body; 
nor to that which is called touch, since it has no flesh, nor 
to any sense of the body at all, since this is a thing of the 
heart, not of the body; nor is it outside of us, but in our 
inmost being; nor does any man see it in another, but each 
one sees it in himself; it can, finally, be feigned by pretense, 
and thought to be in him in whom it does not exist. Each 
one, therefore, sees his own faith in himself; he does not see, 
but believes it to be in another, and he believes all the more 
firmly, the more he sees its fruits which faith is wont to work 
through charity.1 

Wherefore this faith is common to all those of whom the 


1 Cf. Gal. 5.6. 
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Apostle then speaks: ‘But to as many as received him, he gave 
them the power of becoming sons of God; to those who be- 
lieve in his name. Who were born not of blood nor of the 
will of the flesh, nor of the will of man, but of God’; but this 
faith is not common as the form of a bodily object is common 
which may be seen by the eyes of all to whom it is presented, 
for in some way the gaze of all who behold it is informed by 
this one object itself; but as the human countenance is said 
to be common to all, for this is so said that yet each one 
certainly has his own. 

We say most truly that the faith is indeed impressed from 
one doctrine on the hearts of the faithful who believe this 
same thing. But those things that are believed are one thing, 
but the faith by which they are believed is another thing. For 
the former are in the things of which it is said that they either 
are, or have been, or shall be, but the latter is in the mind 
of the believer, and is visible to him only of whom it is; al- 
though it is also in others, yet it is not the same, but similar. 
For it is not one in number, but in kind; but on account of 
its similarity and lack of diversity, we call it one rather than 
many. For even when we see two men very much alike we 
wonder, and say that both have one countenance. It is, there- 
fore, more easily said that the souls were many—a separate 
soul, of course, for each person—of whom we read in the Acts 
of the Apostles that they had one soul,? than where the Apostle 
has said ‘one faith,’? for anyone to venture to say that there 
are as many faiths as faithful. 

And yet He who says: ʻO woman, great is thy faith,’* and 
to another: ʻO thou of little faith, why didst thou doubt?’s 
signifies that each one has his own faith. But the same faith of 
those believing is said to be one, just as the same will of those 
willing is said to be one, since even in those who will the 


2 Cf. Acts 4.32. 
3 Eph. 4.5. 

4 Matt. 15.28. 
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same thing, his own will is visible to each one, but that of 
another is hidden, although he wills the same thing; and if this 
is manifested by some signs, it is believed rather than seen. 
But each one is conscious of his own mind, and certainly he 
does not believe, but clearly perceives that this is his own will. 


Chapter 3 


(6) The harmony of this same living and rational nature is 
indeed so great that although it is hidden from one what 
another wills, yet some wills of all are even known to each 
one, and although each man does not know what another man 
wills, yet in certain things he can know what all will. Hence, 
we have that humorous story of a certain actor who promised 
that in another play he would tell all in the theater what they 
had in their minds and what they willed; and when a very 
large crowd had assembled with great expectation on the day 
appointed, and when all were in suspense and silent, he is 
quoted as having said: ‘You wish to buy cheap and to sell dear.’ 

Frivolous though this actor was, yet all discovered in his 
words what they were conscious of, and they applauded him 
with remarkable good will, for he had spoken the truth before 
the eyes of all, though it was not what they had expected. But 
why did he raise such great expectation by promising to 
speak about the will of all, unless because the wills of other 
men are hidden from us? But did not the actor know that 
will? Is there anyone who does not know it? And for what 
reason, pray, unless because there are certain things which 
each conjectures not unfitly to be in others from himself, 
through sympathy or agreement, in vice or virtue? But it is one 
thing to see one’s own will, another to form a conjecture, 
even though it be well founded, about the will of someone 
else. For in human affairs I am just as certain that Rome was 
built as that Constantinople was, since I have seen Rome 
with my own eyes, but know nothing about the other place, 
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except what I have believed on the testimony of others. 

And by looking into himself, or even from his own ex- 
perience with others, that actor indeed believed that the desire 
to buy cheap and to sell dear was common to everyone. But 
since such a will is in fact a defect, everyone can acquire a 
sense of justice in matters of this kind, or can become subject 
to the disease of some other fault which is contrary to it, by 
which to resist and overcome it. For I myself know of the fol- 
lowing case. A manuscript, that was for sale, was offered to a 
man who realized that the seller was unaware of its value and, 
therefore, asked for only a trifling sum; yet this man gave a 
just price that was much greater, and which the seller did 
not expect. But suppose that wickedness has taken possession 
of anyone to such an extent that he sells cheap what his parents 
left him, and buys dear, in order to waste it on his passions. 
Such extravagance, in my opinion, is not at all incredible; and 
if such men are sought they can be found, or you may perhaps 
come across them without even looking for them; by a wicked- 
ness more than that of the theater, they mock the statement or 
declamation of the theater by buying their lusts at a great price, 
but selling their lands at a low price. We also know of certain 
ones who for the sake of distribution paid a higher price for 
corn, and sold it to their fellow-citizens at a lower price. 

What the ancient poet, Ennius, has also said: ‘All mortals 
desire themselves to be praised,’! he undoubtedly conjectured 
that it was in others, both from himself and from those whom 
he knew by experience, and thus seems to have expressed the 
desires of all men. If, finally, that actor had also said; ‘All 
of you wish to be praised, none of you wish to be blamed,’ 
he would have seemed in like manner to express what all men 
will. Yet there are some who hate their own faults, and do 
not wish to be praised by others for those things with which 
they themselves are dissatisfied, and express their gratitude to 
those who have the kindness to rebuke them, if the purpose of 


1 Annalium Reliquae (Incertae sedis Fragmenta). Cited only for Augustine 
and used by him again in Ep. 231.3. 
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this rebuke is their amendment. But if that actor had said: 
‘All of you wish to be blessed; you do not wish to be miserable,’ 
he would have said something that no one would have failed 
to acknowledge in his own will, For whatever else it is that 
anyone secretly wills, he does not withdraw from this will 
which is sufficiently known to all and is in all men. 


Chapter 4 


(7) But this is indeed wonderful, since the will to grasp 
and to retain blessedness is one in all: whence it comes about 
that there is, on the other hand, such a great variety and 
diversity of wills about blessedness itself, not that anyone does 
not will it, but that all do not know it. For if all knew it, 
it would not be considered by some to be in goodness of soul, 
by others in the pleasure of the body, by others in both, by 
some in this thing, and by others in that thing. For as anything 
particularly pleased them, so they placed in it their idea of 
the blessed life. 

How, then, do all love so ardently what all do not know? 
For who can love what he does not know—a subject that I have 
already discussed in the preceding books?! Why is blessedness, 
therefore, loved by all, and yet not known by all? Or do all 
perhaps know what it is, but all do not know where it is to be 
found, and hence arises the dispute? As if indeed there was a 
question about some place in this world where everyone ought 
to will to live who wills to live blessedly, and as if we were 
not seeking where blessedness is when we are seeking what it 
is. For surely if it is in the pleasure of the body, he is blessed 
who enjoys the pleasure of the body; if in goodness of soul, 
then he who enjoys this; if in both, then he who enjoys both. 

When anyone, therefore, says: “To live blessedly is to enjoy 
the pleasure of the body, but another: “To live blessedly is 
to enjoy goodness of soul,’ is it that both are unaware of what 
“I Books VIII, 4; X, 1. 
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the blessed life is, or that both do not recognize it? How, then, 
do both love it, if no one can love that which he does not 
know? Or is it perhaps false, what we have laid down as most 
true and most certain, that all men will to live blessedly? If, 
for example, to live blessedly is to live according to goodness of 
soul, how does he will to live blessedly, who does not will 
this? Should we not more truly say: “This man does not will 
to live blessedly, because he does not will to live according to 
goodness, which alone is to live blessedly’? Not all, therefore, 
will to live blessedly, nay few will it, if one cannot live 
blessedly, except by living according to goodness of soul, which 
many do not will. 

Shall we consider that to be false, therefore, which not even 
that Academician Cicero doubted (for the Academicians 
doubt everything) who, when he wanted to begin his argument 
in the dialogue Hortensius with something about which no one 
would doubt, said: ‘All of us certainly will to be blessed’? 
Far be it from us to say that this is false! What then? Are we 
to say that, although there is no other way of living blessedly 
than to live according to goodness of soul, nevertheless, even 
he who does not will this, wills to live blessedly? This indeed 
seems to be too absurd. For it is just as though we were to 
say: ‘He who does not will to live blessedly, wills to live 
blessedly.’ Who would listen to or defend such a contradiction? 
And yet necessity thrusts us into this position, if it is true that 
all will to live blessedly, and yet all do not will to live in that 
way in which alone they can live blessedly. 


Chapter 5 


(8) Or can we perhaps escape from this awkward situation 
by recalling what we have previously stated, that all place their 
idea of the blessed life in the things that most please them? 
Thus Epicurus placed it in pleasure, Zeno in goodness, and 
some in other things, and so we may say that to live blessedly 
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is nothing else than to live according to one’s own pleasure, 
and, therefore, it is not false that all will to live blessedly, 
because all will that which pleases each. For if this had also 
been proclaimed to the people in the theater, all would find 
it in their own wills. 

But even Cicero, when he had proposed this argument 
against his own, so refuted it as to make them blush who 
maintain it. For he declared: ‘But behold! Not the philosophers 
indeed, but those who are disposed to dispute, say that all are 
blessed who live as they themselves will.’ We mean the same 
thing when we say ‘as pleases each.’ But he quickly added: 
‘This is indeed false; for to will what is not becoming is itself 
most miserable; nor is it so miserable not to obtain what you 
will, than to will to obtain what you ought not.’ Most ex- 
cellently expressed and certainly most true! 

For whose mind is so blinded, and who is so estranged from 
every light of decency, and so involved in the darkness of 
shame, as to say that he who lives wickedly and shamefully, 
whom no one restrains, whom no one punishes, whom no one 
dares to rebuke, and who, moreover, is praised by very many, 
since as the divine Scripture says: “The sinner is praised in 
the desires of his soul, and he who works iniquity is blessed," 
who satisfies all his most criminal and shameful wills is, there- 
fore, blessed, because he lives as he wills, when in reality, al- 
though even so he would be wretched, yet he would be less 
wretched if he could have had nothing of those things which 
he has wrongfully willed? For everyone is also made wretched 
by the bad will alone, but becomes more wretched by the 
power whereby the desire of the bad will is satisfied. 

Wherefore, since it is true that all men will to be blessed, 
and all will this one thing with the most ardent love, and on 
account of it will other things whatsoever they may be, and 
since no one can love that of which he is wholly ignorant, 
both as to what it is and of what kind it is, nor can he be 
ignorant of what it is that he knows that he wills, it follows 
-I CE. Ps. 9.3. 
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that all know the blessed life. But all who are blessed have 
what they will, although not all who have what they will are 
at once blessed; but they are at once miserable, who either do 
not have what they will or who have what they do not rightly 
will. Therefore, he alone is blessed who has all that he wills, 
and wills nothing wrongly. 


Chapter 6 


(9) Since the blessed life, therefore, consists of these two 
things, and is known to all and dear to all, why is it that 
when men cannot have both of these two things, they prefer to 
have all that they will, rather than to will all things well, even 
if they cannot have them? Or is it the depravity itself of the 
human race that, although it is not hidden from men, he 
is not blessed who does not have what he wills, nor he who 
has what he wills wrongly, but he who has whatever good 
things he wills and wills no bad things, yet when both of 
these two things, from which the blessed life is realized, are 
not given, that is rather chosen, whereby he is further removed 
from the blessed life (since he is further from it, who obtains 
what he wrongly desires than he who does not obtain what 
he desires); whereas the good will ought rather to be chosen 
and preferred, even though it does not obtain what it wills? 

For he comes close to being a blessed man who desires well 
whatever he desires; when he obtains what he desires, then 
he will be blessed. And certainly not evil but good things 
make him blessed, when they do so make him. He has already 
something of these good things, namely, that good will itself, 
and this should not be esteemed lightly; who desires to re- 
joice in the good of which human nature is capable, but not 
in the committing or acquiring of anything evil, and who 
pursues good things, such as they can be in this miserable 
life, with a prudent, temperate, brave, and just mind, and 
obtains them, insofar as this is given, so that he is good even 
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among the wicked, and when all evil things have come to an 
end and all good things have been fulfilled, then he will be 
blessed. 


Chapter 7 


(10) And, therefore, in this mortal life so full of delusions 
and afflictions, faith, by which we believe in God, is particular- 
ly necessary. For there are no good things whatsoever, above 
all those by which he becomes good, and those by which he 
will become blessed, of which any other source can be found 
when they come to man and are added to man, except it 
be from God. But when he, who is faithful and good amid 
these miseries, shall have come from this life to that blessed 
life, then he will be truly able to do what is utterly impossible 
now, namely, that a man may live as he wills. For he will 
not desire to live wickedly in that happiness, nor will he desire 
anything that will be wanting, nor will he be in want of 
anything that he shall desire. For whatever will be loved will 
be present, nor will that be desired which will not be present. 
Whatever will be there, will be good, and the supreme God 
will be the supreme good, and He will be present for the 
enjoyment of those who love Him; and the culmination of all 
this blessedness will be the certainty that it will be so forever. 

But now indeed there are philosophers who have made their 
own blessed lives as it pleased each of them, just as though 
they could do by their own power what they were unable to 
do according to the common condition of mortals, that is, to 
live as they pleased. For they perceived that no one could be 
blessed in any other way, except by having what he willed, 
and by suffering nothing that he did not will. But who would 
not will that the life, whatever it may be in which he delights, 
and which he, therefore, calls the blessed life, should so be 
in his power that he could have it forever? And yet who is so? 
Who wills to endure hardships in order that he may endure 
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them bravely, although he wills them, and can endure them 
when he suffers them? Who would wish to live in torments, 
even though he is able to live in them in a praiseworthy 
manner by preserving justice through patience? They who 
endured these evils, either in desiring to possess or in fearing 
to lose what they loved, whether wickedly or laudably, re- 
garded them as transitory. For many have bravely directed 
their course through these transitory evils towards the good 
things that shall endure. They are certainly blessed by hope, 
even when they are in the midst of transitory evils, through 
which they arrive at the good things that shall not pass away. 

But he who is blessed in hope is not yet blessed, for by 
patience he expects the blessedness which he does not yet 
possess. He, on the contrary, who is tortured without any such 
hope, without any such reward, no matter how great a capacity 
for endurance he may manifest, is not truly blessed, but is 
bravely miserable. He is not on that account not miserable, 
because he would be even more miserable if he were also to 
endure his misery with impatience. Furthermore, if he does 
not suffer things which he would not will to suffer in the body, 
yet even then he is not to be regarded as blessed, since he does 
not live as he wills. For to omit other things which cause 
vexation to the mind, while the body remains unharmed— 
we would be willing to live without them, and they are in- 
numerable—each one, if he could, would certainly will to have 
a body so sound and unharmed, and to suffer no incon- 
veniences from it, that he would have it in his power, or in the 
incorruption of the body itself, and because he does not possess 
it, and remains in uncertainty about it, he assuredly does 
not live as he wills. 

For although he may be ready by fortitude to receive and 
to bear with equanimity whatever adversity may befall him, 
he prefers that it shall not happen, and so arranges it if he 
can; and thus he is prepared for both, so that in as far as it lies 
in his power he desires the one and shuns the other, and if he 
should fall into that which he shuns, he, therefore, bears it 
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willingly, because that which he willed could not be brought 
to pass. Hence, he bears with it that he may not be crushed, 
but he would not willingly be burdened. 

How, then, does he live as he wills? Is it because he is 
willingly strong to bear that which he would not will to be 
imposed upon him? He wills, therefore, what he can, since he 
cannot have that which he wills. This is the sum and sub- 
stance of the blessedness of proud mortals—I know not whether 
we should laugh at or rather pity them—who glory in living 
as they will, because they willingly bear with patience what 
they do not will to happen to them. For they claim that this 
is what Terence has wisely said: ‘Since that cannot be which 
you will, will what you can't Who can deny that this has 
been cleverly phrased? But it is a counsel given to a miserable 
man in order that he might not be more miserable. To a 
blessed man, however, such as all will to be, it is not rightly 
or truly said ‘that cannot be which you will.’ For if he is 
blessed, whatever he wills can be, because he does not will 
what cannot be. But the blessed life is not the life of this 
mortal state, nor will it come to pass except when it will also 
be immortality. And if there were no way in which this could 
be given to man, then there would also be no purpose in seek- 
ing for blessedness, because it cannot exist without immortality. 


Chapter 8 


(11) Since all men, therefore, will to be blessed, certainly 
if they will truly, then they also will to be immortal, for 
otherwise they could not be blessed. Furthermore, if they were 
questioned in a similar way about immortality as they also 
were about blessedness, all answer that they will it. But 
blessedness of whatever kind, such as is not so but rather is 
so called, is sought, nay indeed, it is feigned in this life, while 
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immortality is despaired of, without which there can be no 
true blessedness. For, as we have previously said and have 
proved sufficiently by our arguments, that man lives blessedly 
who lives as he wills and wills nothing wrongly. For no one 
wrongly wills immortality, if by the gift of God his human 
nature is capable of it; if it is not capable of this, then neither 
is it capable of blessedness, 

For that a man may live blessedly he must really live. If 
life itself abandons him at death, how can the blessed life 
remain with him? But when it abandons him it doubtless 
abandons him unwillingly, willingly, or neither. If unwillingly, 
how can the life be blessed which is so within his will that it 
is not within his power? And since no one is blessed who wills 
something that he does not have, how much less is he blessed 
who is abandoned against his will, not by honor, nor by 
possessions, nor by any other thing, but by the blessed life 
itself, since he will have no life at all? Wherefore, even if no 
sense is left whereby his life may be miserable (for the 
blessed life departs since the whole life departs), neverthe- 
less, he is miserable as long as he feels, because he knows that 
against his will that is being destroyed on account of which 
he loves all other things, and which he loves before all other 
things. Life then cannot be blessed and also abandon him 
against his will, because no one becomes blessed against his 
will. And, therefore, how much the more does it make him 
miserable by abandoning him against his will, which would 
even make him miserable if it came to him against his will. 

But if it abandons him willingly, even in this case how was 
that life blessed which he who had it willed it to perish? It 
remains but to say that neither of these is in the mind of a 
blessed man, that is, he is neither unwilling nor willing to be 
abandoned by the blessed life, since life altogether abandons 
him through death, and he remains unshaken, with a heart 
that is tranquil and ready for either alternative. But neither is 
that life blessed which is such as to be unworthy of his love 
whom it makes blessed. For how is that a blessed life which 
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the blessed one does not love? Or how is it loved, if one 
accepts with indifference whether it grows strong or whether 
it perishes? Unless perhaps the virtues, which we so love on 
account of blessedness alone, venture to persuade us that we 
do not love blessedness itself. And if they do, then we cer- 
tainly cease to love the virtues themselves when we do not 
love that on account of which alone we loved them. 

Finally, how will that opinion be true, which has been so 
tried, so tested, so thoroughly sifted, and is so certain that 
all men will to be blessed, if the very ones who are already 
blessed, are neither unwilling nor willing to be blessed? Or 
if they will it, as truth proclaims, as nature compels, in which 
indeed the supremely good and unchangeably blessed Creator 
has implanted this will, if, I say, they who are blessed will to be 
blessed, then they certainly do not will not to be blessed. But 
if they do not will not to be blessed, they undoubtedly do not 
will that their blessedness be destroyed and come to naught. 
But they can only be blessed if they live and, therefore, do 
not wish that their life should perish. Consequently, whoever 
are either truly blessed, or who desire to be so, will to be 
immortal. But he does not live blessedly, to whom what he 
wills is not present; there is no way, then, in which a life can 
be truly blessed if it is not eternal. 


Chapter 9 


(12) Whether human nature can grasp this, which it yet 
regards as desirable, is no small question. But if faith is 
present, which is in those to whom Jesus has given the power 
of becoming sons of God, there is no question. With regard to 
those who have endeavored to discover these things from 
human reasons, scarcely a few have been able to arrive at the 
investigation of the immortality of the soul alone, and they 
were men endowed with great talent, had sufficient leisure, 
and were trained in the most subtle learning. And even for the 
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soul they have not found a blessed life that is stable, that is, 
a true life, for they have said that it returns to the miseries of 
this life even after its blessedness, 

And they among them who have been ashamed of this 
opinion, and who have thought that the purified soul was to 
be placed in eternal bliss without the body, hold such opinions 
about the past eternity of the world as to refute this opinion 
of theirs about the soul; it would take too long to prove this 
here, but it has been sufficiently explained, insofar as I can 
judge, in the twelfth book of the City of God. 

But this faith promises, not by human reasoning, but by 
divine authority, that the whole man, who certainly consists 
of soul and body, will be immortal and, therefore, truly 
happy. And consequently, when it was said in the Gospel that 
Jesus gave to those who ‘received him the power of becoming 
sons of God,’ and when the meaning of to receive Him had 
been briefly explained by saying ‘to those who believe in his 
name’; and when it was added in what manner they should 
become the sons of God ‘who were born not of blood, of the 
will of the flesh, nor of the will of man, but of God,’ then 
lest this weakness, which we see and bear, should despair of 
such great excellence it was immediately added: ‘And the 
Word was made flesh, and dwelt among us,’ in order that men 
might be convinced, by contrast, of that which seemed in- 
credible. 

For if the Son of God by nature became the Son of man out 
of compassion for the sons of men—this is the meaning of 
‘the Word was made flesh, and dwelt among us’? men—how 
much more credible it is that the sons of man by nature be- 
come the sons of God by grace, and dwell in God in whom 
alone and from whom alone the blessed can be made sharers 
of His immortality; and that we might be convinced of this, 
the Son of God was made a sharer of our mortality? 


1 City of God 12.20. 
2 John 1.12-14. 
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(13) To those, therefore, who say: ‘What, was there no 
other way for God to liberate men from the misery of this 
mortality, that He should will the only-begotten Son, who is 
God and co-eternal with Himself, to become man by putting 
on a human soul and flesh, and so having been made mortal 
to suffer death?’ it is not enough so to refute them as to assert 
that this way, whereby God deigned to liberate us through 
the Mediator between God and men, the man Christ Jesus 
was both good and befitting the divine dignity; but we must 
also show that other possible means were not lacking on God’s 
part, to whose power all things are equally subordinate, and 
yet that there was no other way more fitting, and no other 
needed for healing our misery. 

For what was so necessary for raising our hopes and for 
liberating the minds of mortals, dejected by the condition of 
mortality itself, from the despair of immortality, than to show 
how highly God esteemed us and how much He loved us? 
But what is more manifest and more glorious in this so 
great a proof of God’s love, than that the Son of God, un- 
changeably good, while remaining in Himself what He was, 
and taking what He was not from us and for us without 
detriment to His own nature, and deigning to enter into 
fellowship without our nature, should first, without any evil 
desert of His own, bear our evils; and with undeserved munif- 
icence bestow His gifts upon us, who now believe how much 
God loves us, and now hope for that of which we had once 
despaired, without any good deserts of our own, nay with 
our own evil deserts going before us? 

(14) Because even those that are called our merits are His 
gifts. For in order that faith may work through charity,’ ‘the 
charity of God is poured forth in our hearts by the Holy 
Spirit who has been given to us’? But He was given at that 
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time when Jesus was glorified by His Resurrection. For He 
then promised that He would send the Holy Spirit, and He 
sent Him, because then, as it was written of Him, and 
previously prophesied: ‘He ascended on high, he led captivity 
captive, he gave gifts to men.’ These gifts are our merits, by 
which we arrive at the supreme good of immortal blessedness. 
‘But God commends his charity towards us,’ the Apostle says, 
‘because when as yet we were sinners, Christ died for us. Much 
more now that we are justified by his blood, shall we be saved 
through him from the wrath.’ And he goes on to say: ‘For if 
when we were enemies, we were reconciled to God by the 
death of his Son, much more, having been reconciled, shall we 
be saved by his life.” 

Those whom he first called sinners, he later called the 
enemies of God; those whom he first spoke of as justified by 
the blood of Jesus Christ, he afterwards spoke of as reconciled 
by the death of the Son of God; and those, he said, who were 
first saved from the wrath through Him, he afterwards said 
that they were saved by His life. Therefore, before this grace 
we were not sinners of any kind, but were in such sins as to be 
the enemies of God. 

But the same Apostle referred to us previously in several 
places as sinners and enemies of God, but under two different 
names, the one seemingly very mild, the other obviously very 
harsh, saying: ‘For if when as yet we were weak, Christ died, 
according to the time, for the ungodly.’ Those whom he called 
weak, he also called ungodly. Weakness appears to be some- 
thing light, but at times it is of such a kind that it may be 
called ungodliness. Yet except it were weakness, it would have 
no need of a physician, which in Hebrew is Jesús, in Greek 
Sotér, but in our language Salvator. The Latin language did 
not previously have this word, but it could have had it, just as 
it was able to have it when it wanted. But this preceding 

3 Cf. John 7.39; 15.26; 20.22. 
4 Cf. Eph. 4.8; Ps. 67.19. 
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sentence of the Apostle, where he says: ‘when as yet we were 
weak, he died, according to the time, for the ungodly,’ har- 
monizes with these two following sentences; in one of them he 
calls us sinners, and in the other the enemies of God, just as 
though he had assigned to each what was proper to each, 
referring the sinners to the weak, but the enemies of God to 
the ungodly. 


Chapter 11 


(15) But what is the meaning of ‘justified by his blood’? 
What power, I ask, is there in this blood that believers are 
justified by it? And what is the meaning of ‘reconciled by the 
death of his Son’? Perhaps that when God the Father was angry 
with us, He saw the death of His Son for us, and was appeased 
with us? Or was His Son then appeased with us to such an 
extent that He even deigned to die for us, but that the 
Father was still angry with us to such an extent that, unless 
His Son died for us, He would not be appeased? What is it 
that the same Teacher of the Gentiles says in another place: 
‘What then shall we say to these things? If God is for us, who 
is against us? He who has not spared his own Son, but has 
delivered him for us all; how has he not also, with him, 
given us all things?! 

Unless the Father had already been appeased, would He 
have delivered His own Son, not sparing Him for us? Does 
not this opinion seem, as it were, to contradict that which 
we have just mentioned? For in that the Son dies for us, 
and the Father is reconciled with us by His death; but in this 
the Father, as it were, first loved us, and He does not spare His 
Son on account of us, and delivers Him to death for us. But 
I see that the Father also loved us previously, not only before 
His Son died for us, but before He founded the world, as the 
Apostle himself bears witness, who says: ‘As he chose us in 
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him before the foundation of the world.’2 Nor was the Son 
delivered for us, as it were, unwillingly, when the Father did 
not spare Him, because it was also said of Him ‘who loved me, 
and gave himself up for me.’ Therefore, the Father, the Son, 
and the Spirit of both, work all things together, equally and 
harmoniously; yet we are justified by the blood of Christ, and 
we are reconciled to God by the death of His Son; and I shall 
also explain here how this was done, as far as I shall be able, 
and as much as shall seem sufficient. 


Chapter 12 


(16) By the justice of God the whole human race was de- 
livered into the power of the devil, the sin of the first man 
passing originally into all of both sexes, who were born 
through conjugal union, and the debt of our first parents 
binding all their posterity. This delivering was first indicated 
in Genesis, where, when it was said to the serpent: ‘Earth 
shalt thou eat,’ it was said to the man: ‘Earth thou art, and 
into earth shalt thou return.’! The death of the body was 
foretold by ‘into earth shalt thou return,’ because he would 
not have experienced it, if he had remained upright as he 
had been created. But what He says to the living man: ‘Earth 
thou art,’ shows that the whole man has been changed into 
something worse, for ‘earth thou art,’ is just the same as ‘My 
spirit shall not remain in those men, because they are flesh.’2 
Hence, God showed that He had then delivered man to the 
devil, to whom he had said: ‘Earth shalt thou eat.’ But the 
Apostle proclaims this more clearly where he says: ‘And 
you were dead in your offenses and sins, wherein once you 
walked according to the course of this world, according to the 
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prince of the power of the air, of this spirit which now works 
on the children of unbelief, in which even we, all of us, once 
led our lives in the desires of the flesh, doing the promptings 
of our flesh and of our affections, and were by nature children 
of wrath even as the rest.’8 

The children of unbelief are the infidels, and who is not 
such before he becomes a believer? Wherefore, all men by 
their origin are under the prince of the power of the air ‘which 
works on the children of unbelief.’ I have said ‘by their origin’; 
this has the same meaning as the words of the Apostle ‘by 
nature,’ when he says that he had been by nature as the rest, 
that is, by the nature as it was corrupted by sin, not as it was 
created upright from the beginning. 

But as regards the manner, whereby man was delivered into 
the power of the devil: it ought not to be understood as 
though God had done this or ordered this to be done, but 
that He only permitted it, yet justly. For when He abandoned 
the sinner, the author of sin immediately entered into him. 
Nor has God indeed so abandoned His creature, as not to 
show Himself to him as the God who creates and vivifies, 
and in the midst of the evils that were inflicted for man’s 
punishment, He bestows many good things even upon the 
wicked, for He has not shut up His mercies in His anger.* 
Nor has He allowed man to depart from the law of His power 
when He permitted him to be in the power of the devil, be- 
cause not even the devil himself is withdrawn from the power 
of the Omnipotent One, just as he is not withdrawn from 
His goodness. Would even the wicked angels be able to sub- 
sist with whatever kind of life they have, except through Him 
who vivifies all things? If, therefore, the committing of sin, by 
the just anger of God, subjected man to the devil, then cer- 
tainly the remission of sins, through the gracious reconciliation 
of God, has rescued man from the devil. 


3 Cf. Eph. 2.1-3. 
4 Cf. Ps. 76.10. 
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(17) But the devil was to be overcome, not by the power of 
God, but by His justice. For what is more powerful than the 
Omnipotent One? Or what power of any creature can be 
compared with the power of the Creator? But when the devil 
became a lover of power through the vice of his own perversity, 
and the betrayer and attacker of justice, and since in this 
respect men also imitate him so much the more, in proportion 
as they set aside or even hate justice and strive after power, 
and as they either rejoice in acquiring power or are inflamed 
with the lust of it, it pleased God that for the sake of rescuing 
men from the power of the devil, the devil should be over- 
come not by power but by justice, and that men, too, by 
imitating Christ should seek to overcome the devil not by 
power but by justice. 

Not that we should flee from power as though it were 
something evil, but order must be observed according to which 
justice comes first. For how great can the power of mortals be? 
Let mortals, therefore, hold fast to justice, power shall be 
given to the immortals. Howsoever great may be the power of 
those men who are called powerful on earth, it appears as 
a ridiculous weakness when compared with this power, and a 
pit is dug for the sinner where the wicked seem to be able to 
do very much. But the just man sings and says: ‘Blessed is 
the man whom thou shalt instruct, O Lord, and shalt teach 
him out of thy law. That thou mayest give him rest from the 
evil days, till a pit be dug for the wicked. For the Lord will 
not cast off his people, and will not forsake his inheritance. 
Until justice be turned into judgment, and they that have it 
are all upright of heart.’ 

During this time, therefore, in which the power of the people 
of God is deferred, ‘the Lord will not cast off his people and 
will not forsake his inheritance,’ however great may be the 
afflictions and indignities that it must suffer in its lowliness 
“I CE. Ps. 93.12-15. 
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and weakness ‘until justice,’ which the weakness of the godly 
now possesses, ‘is turned into judgment,’ that is, until those to 
be judged receive the power of judging, which is reserved to 
the just at the end, when the power shall follow the foregoing 
justice in its own order, For power added to justice, or justice 
according to power, constitutes the judiciary power. But justice 
belongs to a good will, and on this account it was said by the 
angels at the birth of Christ: ‘Glory to God in the highest, 
and on eartlt peace to men of good will.’ 

But power ought to follow not precede justice; therefore, it 
is placed in ‘second,’ that is, in prosperous things; but they 
are called ‘second’ from sequendo. For, as we have argued 
above, since two things make a man happy, to will well and 
to be able to do what he wills, there ought not to be that 
perversity to which we called attention in the same discussion, 
so that from the two things which make him blessed, a man 
chooses to be able to do what he wills, and neglects to will 
what he ought, since he ought first to have a good will, but 
afterwards great power. 

Moreover the good will must be cleansed of vices; but if a 
man is overcome by them, he is overcome in such a way that 
he wills evil, and in that case how will his will be still good? 
It is to be desired, therefore, that power be now given, but 
against vices; yet men do not want to be powerful in order 
that they may conquer their vices, while they want to be so 
in order to conquer their fellow-men. And what is the reason 
for this, if not that they who are truly conquered pretend 
to conquer, and so are victors, not in truth but in opinion? 
Let a man will to be prudent, brave, temperate, just, and 
that he may be able to have these things truly, let him cer- 
tainly desire power and seek to be powerful in himself, and 
strange as it may seem, to be against himself for himself. But 
as regards the rest of the things which he rightly wills and 
yet cannot obtain, such as immortality, and true and com- 
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plete bliss, let him not cease to desire them and patiently 
await them. 


Chapter 14 


(18) What is the justice, therefore, by which the devil was 
conquered? What, unless the justice of Jesus Christ? And how 
was he conquered? Because, although he found in Him 
nothing worthy of death, yet he slew Him. And it is certainly 
just that the debtors, whom he held, should be set free, since 
they believed in Him whom he slew without any debt. It is 
in this way, then, that we are said to be justified by his blood.} 
For so that innocent blood was shed for the remission of our 
sins, Therefore, it is said in the Psalm that he is free among 
the dead.? For only he that is dead is free from the debt of 
death. Hence, it is also said in another Psalm: “Then did I pay 
that which I took not away.’? By the thing which He took 
away is meant sin, because sin is taking hold against what is 
lawful. And hence, He also says through the mouth of His flesh, 
as it is read in the Gospel: ‘Behold, the prince of this world 
is coming, and in me he has not found anything,’ that is, no 
sin, ‘but that all may know,’ He said, ‘that I do the will of my 
Father, arise, let us go from here.’* And He went from that 
place to His passion, in order that He might pay for us, the 
debtors, that which He Himself did not owe. 

Would the devil have been conquered by this most just 
right, if Christ had willed to contend with him by power and 
not by justice? But He held back what He could, in order 
that He might first do what was fitting, and for this reason 
it was necessary for Him to be both man and God. For unless 
He were man, He could not be slain; unless He were God, men 
would not believe that He did not will what He could, but 
would believe that He could not do what He willed; nor 
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would we think that He preferred justice to power, but that 
He lacked the power. Now, on the contrary, He suffered 
human things for us because He was man; but if He had been 
unwilling, He could not have suffered these things because He 
was also God. His justice, therefore, was made more pleasing 
by His humiliation, because the power in His divinity was so 
great that He could not suffer if He had not willed this 
humiliation. And thus by the death of One so powerful, 
justice was commended and power promised to us helpless 
mortals. He did the first of these two things by dying, and the 
second by rising from the dead. 

For what is more just than to come for the sake of justice 
even to the death of the cross? And what is more powerful than 
to rise from the dead, and to ascend into heaven with the 
same flesh in which He was slain? And, therefore, He con- 
quered the devil first by justice and afterwards by power, 
namely, by justice because He had no sin and was most 
unjustly slain by him; but by power because the dead One 
has lived again, never afterwards to die. But He would have 
conquered the devil by power, even if He could not have been 
slain by him, although it is a sign of greater power to over- 
come even death itself by rising again, than to avoid it by 
living. 

But it is for another reason that we are justified by the blood 
of Christ when we are rescued from the power of the devil 
through the remission of sins; it pertains to this, that the devil 
is conquered by Christ by justice, not by power. For Christ 
was crucified through the weakness which He took upon Him- 
self in our mortal flesh, not through His immortal power; 
yet of this weakness the Apostle says: “The weakness of God 
is stronger than men.’¢ 


Chapter 15 


(19) It is not difficult, therefore, to see how the devil was 
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conquered when He, who was slain by him, rose again. But 
that is something greater and more profound of comprehension, 
to see how the devil was conquered when he seemed to have 
conquered, that is, when Christ was slain. For then that blood, 
since it was the blood of Him who had no sin at all, was shed 
for the remission of our sins, that because the devil deservedly 
held those whom he had bound by the condition of death as 
guilty of sin, he might deservedly loose them through Him who 
was guilty of no sin, and whom he had undeservedly struck with 
the punishment of death. The strong man was conquered by 
this justice and bound by this chain, that his vessels might 
be taken away,! which with himself and his angels had been 
vessels of wrath while with Him they might be turned into 
vessels of mercy.? 

For the Apostle Paul describes how these words of our Lord 
Jesus Christ Himself were spoken to him from heaven when 
he was first called. For among the other things that he heard, 
he also declares that the voice spoke as follows: ‘For I have 
appeared to thee for this purpose, to appoint thee to be a 
minister and witness of those things which thou seest from 
me, of those things wherein I shall appear to thee, delivering 
thee from the people and from the nations, to whom I am now 
sending thee, to open the eyes of the blind that they may 
turn away from darkness and from the power of Satan to God, 
that they may receive forgiveness of sins and the lot which is 
among the saints, and the faith which is in me.’? Wherefore, 
when the same Apostle also exhorts the believers to give thanks 
to God the Father he says: “Who has rescued us from the 
power of darkness, and transferred us into the kingdom of the 
Son of his love, in whom we have redemption for the re- 
mission of sins.’* 

In this redemption the blood of Christ was as it were the 
price given for us (but the devil upon receiving it was not 


1 Cf. Mark 3.27. 
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enriched but bound), in order that we might be loosed from 
his chains, and that he might not involve in the nets of sin 
and so draw with himself to the ruin of the second and 
eternal death,5 anyone of those whom Christ, free from all 
debt, had redeemed by pouring out His own blood without 
being obliged to do so; but that they belonging to the grace 
of Christ, foreknown, predestined, and chosen before the 
foundation of the world,® should die only insofar as Christ 
Himself died for us, by the death of the flesh only, not of the 
spirit. 


Chapter 16 


(20) For although the death itself of the flesh came 
originally from the sin of the first man, yet its good use has 
produced the most glorious martyrs. And, therefore, not only 
death itself, but all the evils of this world, especially the 
sorrows and labors of men, even though they come from the 
deserts of sin, and above all of original sin, by which even life 
itself has become bound by the chain of death, yet they ought 
to remain even after the sins have been forgiven, in order 
that men might have wherewith to struggle for the truth, 
and from which the virtue of the faithful might be exercised, 
in order that the new man, even amid the evils of this world, 
might be prepared through the new testament for the new 
world, by wisely enduring the misery which this condemned 
life has deserved, and by prudently rejoicing because it will 
be ended, yet awaiting faithfully and patiently for the blessed- 
ness, which the future life, when it has been set free, shall 
have without end. 

For the devil has been cast out of his dominion and out 
of the hearts of the faithful, and although he himself was also 
condemned in their condemnation and unbelief, yet he 
reigned. He is permitted, in accordance with the condition of 
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this mortality, to offer only so much opposition as God knows 
to be expedient for them; and the Sacred Scriptures proclaim 
this through the mouth of the Apostle: ‘God is faithful, who 
will not permit you to be tempted above that which you are 
able; but will make also with temptation issue, that you may 
be able to bear it’? But these evils, which the faithful piously 
endure, are helpful either to correct sins, or to exercise and 
test justice, or to show the misery of this life, in order that 
they may desire more ardently and seek more earnestly after 
that life, where there will be true and perpetual beatitude. 

But with regard to this let those things be observed which 
the Apostle says: ‘We know that for those who love God all 
things work together unto good, for those who, according to 
his purpose, are called to be saints. For those whom he has 
foreknown, he has also predestined to become conformed 
to the image of his Son, that he should be the firstborn among 
many brethren. But those whom he has predestined, them 
he has also called; and those whom he has called, them he has 
also justified; and those whom he has justified, them he has 
also glorified.’ None of these predestined shall perish with 
the devil; none will remain until death under the power of 
the devil. Then follow the words which I have already men- 
tioned above: ‘What then shall we say to these things? If God 
is for us, who is against us? He who has not spared his own 
Son, but has delivered him for us all; how has he not also, 
with him, given us all things?’2 

(21) Why, then, should not the death of Christ take place? 
Nay rather, why should not the innumerable other ways which 
the Almighty could make use of to liberate us be passed over, 
and this one chosen before all as the means to bring it about? 
For by it nothing is lessened or changed from His divinity, 
and so great a benefit is conferred upon men from the human 
nature which He took upon Himself, that a temporal death 
which was not due was rendered by the eternal Son of God, 


1 Cf. 1 Cor. 10.13. 
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who is at the same time the Son of man, whereby He might 
free them from the eternal death that was due. The devil was 
holding fast to our sins, and by means of them was deservedly 
fixing us in death. He, who had no sins and was undeservedly 
led by him to death, released them. So great a price did that 
blood have that he who slew Christ for a time by the death 
that was not due should no longer detain anyone who has 
put on Christ in the eternal death that was due. 

Therefore, ‘God commends his charity towards us, because 
when as yet we were sinners, Christ died for us. Much more 
now that we are justified by his blood, shall we be saved 
through him from the wrath.’ ‘Justified,’ he said, ‘by his blood.’ 
Justified obviously in that we have been freed from all sins; 
but freed from all sins since the Son of God, who had no sins, 
was slain for us. ‘We shall be saved through him from the 
wrath,’ certainly from the wrath of God which is nothing else 
than just vengeance. The wrath of God is not a disturbance 
of the mind as it is in man, but is the wrath of Him, to whom 
Scripture says in another place: ‘But thou, O Lord of power, 
judgest with tranquillity.’? If, then, the just vengeance of God 
has received such a name, how else can the reconciliation with 
God be rightly understood, unless that then such wrath is 
ended? Nor were we enemies of God except as our sins are 
enemies of justice, and when these are forgiven such enmities 
are at an end, and they are reconciled to the Just One, whom 
He Himself justifies. 

But those who were also His enemies, He certainly loved 
seeing that ‘he has not spared his own Son, but has delivered 
him for us all,’ when as yet we were sinners. Therefore, the 
Apostle rightly goes on to say: ‘If when we were enemies, we 
were reconciled to God by the death of his Son,’ by which that 
forgiveness of sins was wrought, ‘much more having been recon- 
ciled, shall we be saved by his life.’ We are saved by His life, 
who were reconciled by His death. For who can doubt that 
He will give His life for His friends, for whom He gave His 
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BOOK THIRTEEN 401 


death when they were His enemies? ‘And not only,’ he said, 
‘but we exult also in God through our Lord Jesus Christ, 
through whom we have now received reconciliation.’ ‘Not 
only,’ he said, shall we be saved, ‘but we exult also,’ not in 
ourselves, but ‘in God,’ nor through ourselves, but ‘through 
our Lord Jesus Christ, through whom we have now received 
reconciliation, according to those things that we have dis- 
cussed above. 

Then the Apostle continues: “Therefore as through one man 
sin entered into this world, and through sin death, and so 
death has passed unto all men, in whom all have sinned,’ and 
the rest of the things in which he speaks at great length about 
the two men: the one and first Adam, through whose sin and 
death we, his descendants, are bound as it were by hereditary 
evils; but the other, the second Adam, who is not a man only 
but also God, and when He had paid for us what He did 
not owe, we were freed from the debts of our parents and our 
own. Therefore, since the devil on account of that one held 
all who were born by his vitiated carnal concupiscence, it is 
just that on account of this One, He should free all who were 
born again spiritually by His immaculate grace. 


Chapter 17 


(22) Though the Incarnation of Christ is displeasing to the 
proud, yet there are also many other things in it which will 
prove profitable for us to examine and to study. One of them 
is that it has been shown to man what place he would occupy 
in the things that God has established, seeing that human 
nature could be so united with God as to become one person 
from two substances, and, therefore, He is now made up of 
three: God, the soul, and the flesh, And so these proud and 
evil spirits, who interpose themselves as mediators to deceive 
us, though under the pretext of helping us, do not, therefore, 
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dare to prefer themselves to man because they have no flesh, 
and above all, because the Son of God also deigned to die in 
the same flesh lest they might persuade people to worship them 
as gods since they seemed to be immortal. 

Next, in order that the grace of God might be commended 
to us in the man Christ without any preceding merits of our 
own, because even He Himself did not obtain by any preced- 
ing merits that He should be joined in such great unity to the 
true God as to become the Son of God, one person with Him; 
but from that time when He began to be man, from that time 
He was also God. Wherefore it was said: “The Word was made 
flesh.’ 

Then there is also this reason: that the pride of man, which 
more than anything else hinders him from cleaving to God, 
might be refuted and cured by such great humility on the 
part of God. For man also learns how far he has departed from 
God and what efficacy there is in pain to cure him when he 
returns through such a Mediator, who, as God, helps men 
by His divinity, and as man adapts Himself to them by His 
weakness. 

And then what greater example of obedience could be offered 
to us, who had perished by disobedience, than that of the Son 
of God, who became obedient to God the Father even to the 
death of the cross?! Where, in fact, could the reward of obedi- 
ence itself be better shown than in the flesh of so great a 
Mediator which rose again to eternal life? It also belonged 
to the justice and the goodness of the Creator that the devil 
should be overcome by the same rational creature which he 
prided himself in having overcome, and indeed by one coming 
from the race itself, the whole of which he held captive by 
the corruption of its origin through one. 


1 Cf. Phil. 2.8. 
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(23) For God was certainly able to assume human nature 
elsewhere than from the race of Adam, who by his sin bound 
the human race, in which He might be the Mediator between 
God and men, just as He did not create the first man whom 
He created from the race of anyone else. He could, therefore, 
create another man in this manner or in any manner that He 
pleased, by whom the conqueror of the first man would be 
conquered. But God judged it better, both to assume human 
nature from the race itself that was conquered, through which 
He would conquer the enemy of the human race, and yet to 
take it from a virgin, whose conception, the spirit, not the flesh, 
the faith, not passion, preceded.1 

Nor did the concupiscence of the flesh intervene, by which 
all others are propagated and conceived who contract original 
sin; since concupiscence was wholly absent, the holy virginity 
was fecundated by believing, not by lying together, so that 
what was born from the stock of the first man drew its origin 
only from the race, not from the sin also. For a nature was 
born that was not corrupted by the contagion of transgres- 
sion, but was the only remedy for all such vices. For a man 
was born, I say, having no sin and not to have any sin at all, 
through whom those who were to be liberated from sin and 
who could not be born without sin would be born again. 

For although conjugal chastity can make a good use of the 
carnal concupiscence which is in the genital members, yet it 
has involuntary movements, which prove either that it could 
not exist at all in paradise before sin, or if it did exist, that 
it was not then such as that it should sometimes resist the will. 
But now we feel it to be such that it fights against the law of 
the mind and arouses the desires of intercourse, even if there is 
no question of begetting; if it yields, then it is satisfied by sin- 
ing; if it does not yield, then it is restrained by withholding its 
consent; who can doubt that these two things were alien from 

1 Cf. Luke 1.26-28. 
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paradise before sin? For neither did that honesty do anything 
indecent, nor did that felicity tolerate anything unquiet. It 
must needs be, therefore, that no carnal concupiscence should 
be at all present there when the offspring of the Virgin was 
conceived, in whom the author of death would find nothing 
worthy of death, and yet would slay Him, only to be conquered 
by the author of life. 

The conqueror of the first Adam, and the master of the 
human race, was conquered by the second Adam and lost 
the Christian race that was liberated out of the human race 
from human guilt through Him who was not in the guilt, al- 
though He was from the race, in order that that deceiver 
might be conquered by that race which he had conquered by 
its guilt. And this was so done, not that man might be exalted, 
but that ‘he who boasts, let him boast in the Lord.’2 

For he who was conquered was only a man, and, therefore, 
he was conquered because in his pride he desired to be God; 
but He who conquered was both man and God, and, there- 
fore, He so conquered, being born of a virgin, because God 
in humility did not govern that man as He governed the other 
saints, but bore Him as a Son. But such great gifts of God, 
and whatever else there are—it would take too long to in- 
vestigate them now, and to discuss their relationship with this 
subject—could not exist unless the Word were made flesh, 


Chapter 19 


(24) But all these things which the Word made flesh did 
and suffered for us in time and place belong, according to the 
distinction which we have undertaken to point out, to science 
[knowledge], and not to wisdom. But because the Word is 
without time and without place, He is co-eternal with the 
Father and is wholly present everywhere. And if anyone is 
able, insofar as he is able, to bring forward a truthful utter- 


2 2 Cor. 10.17. 


BOOK THIRTEEN 405 


ance about this, then that utterance will belong to wisdom; 
and, therefore, the Word made flesh, which is Christ Jesus, 
possesses the treasures of wisdom and knowledge. For when 
writing to the Colossians the Apostle says: ‘For I wish you to 
know what great conflict I have for you and for them that are 
at Laodicea, and whosoever have not seen my face in the 
flesh; that their hearts may be comforted, being joined to- 
gether in charity and in all the riches of the fulness of under- 
standing, so as to know the mystery of God, which is Christ 
Jesus, in whom are hidden all the treasures of wisdom and 
knowledge.’ 

How far the Apostle had known these treasures, how much 
of them he had penetrated, at how great things he had arrived 
in them, who can know? But as for me, according to that which 
is written: ‘But the manifestation of the Spirit is given to 
everyone for profit; to one indeed by the Spirit is given the 
utterance of wisdom; and to another the utterance of knowl- 
edge, according to the same Spirit.’? If these two so differ 
between themselves that wisdom has been attributed to divine 
things and science to human things, I recognize both in Christ, 
and everyone who believes in Him agrees with me. And when 
I read: ‘The Word was made flesh and dwelt among us,’ I 
recognize the true Son of God in the Word, and the true Son 
of man in the flesh, and both are united together into the 
one person of God and man by the ineffable liberality of grace. 
Wherefore he proceeds to say: ‘And we saw his glory—glory as 
of the only-begotten of the Father—full of grace and truth.’ 
If we refer grace to science and truth to wisdom, I think that 
we shall not be averse to that distinction between these things 
that we have commended. 

For in things that have their origin in time, that is the 
supreme grace, that man is united with God in the unity of 
person; but in eternal things the supreme truth is rightly at- 
tributed to the Word of God. But that the same one is Himself 
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the Only-begotten of the Father, full of grace and truth, this 
was done that He Himself might also be in the things done for 
us in time; the same one for whom we are cleansed by the same 
faith, in order that we may contemplate Him steadfastly in 
eternal things. 

But those distinguished philosophers of the Gentiles, who 
were able to perceive that the invisible things of God are 
understood by those things that are made, yet held back the 
truth in wickedness, as it was said of them, because they 
philosophized without the Mediator, that is, without the man 
Christ, and did not believe that He would come to the Prophets 
or that He had come to the Apostles, For placed as they were 
in these lowest things, they could not but seek for some means 
whereby they might reach those sublime things which they had 
understood; and so they fell into the power of these deceitful 
demons, who brought it about that they changed the glory 
of the incorruptible God into a likeness of the image of cor- 
ruptible man, of birds, of four-footed beasts, and of serpents.’ 
For in such forms they even set up or worshiped idols. 

Christ, therefore, is our science, and the same Christ is also 
our wisdom. He Himself plants the faith concerning temporal 
things within us; He Himself manifests the truth concerning 
eternal things. Through Him we travel to Him; through 
science we proceed to wisdom; but we do not depart from the 
one and the same Christ, ‘in whom are hidden all the treas- 
ures of wisdom and knowledge.’ But we are now speaking of 
science; later on we shall speak of wisdom, insofar as He shall 
grant. Nor do we so understand these two terms, as if it were 
not allowed to speak, either of that wisdom which is in tem- 
poral things, or of that science which is in divine things. For 
according to a wider usage of speech, both can be called wis- 
dom, both can be called science. Nevertheless, the Apostle 
would in no wise have written: ‘To one is given the utterance 
of wisdom, to another the utterance of knowledge,’ unless 
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each of these was also properly called by its own special name, 
and it is this distinction between them that we are now dis- 
cussing. 


Chapter 20 


(25) Hence, let us now see what this lengthy discussion has 
achieved, what conclusions it has gathered, and at what point 
it has arrived. It is characteristic of all men to will to be 
blessed, but yet the faith, by which the heart is purified and 
arrives at blessedness, is mot characteristic of all. And thus it 
comes about that one must strive through faith, which all do 
not will, for the blessedness which no one cannot but will. 
That they will to be blessed, all see in their own hearts; so 
great in fact is the agreement of human nature in this matter 
that a man is not deceived who conjectures from his own mind 
that this is also true of another’s mind; finally, we know that 
all will this. 

Many despair, however, of the possibility of being immortal, 
although that which all will, namely, to be blessed, cannot 
be realized in any other way; but they also will to be immortal 
if they could; but by not believing that they can, they do not 
so live that they can. Faith is, therefore, necessary in order that 
we may obtain happiness in all the good things of human 
nature, that is, of the soul and the body. But the same faith 
maintains that this faith be limited in Christ, who rose from 
the dead in the flesh never more to die; that no one can be 
freed from the dominion of the devil through the remission 
of sins save through Him, and that in the parts of the devil, 
life must indeed be miserable and yet unending, and should 
be called death rather than life. 

I have also discussed it in this book, inasmuch as I could, 
within the alloted space of time, but in the fourth book of this 
work I also had a number of things to say about this same 
subject. But there I did so for one reason, here for another 
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reason, that is, there I wanted to show why and how Christ was 
sent by the Father in the fullness of time,? because of those 
who say that He who sent, and He who was sent, cannot be 
equal in nature, but here my intention was to distinguish the 
active science from contemplative wisdom. 

(26) I wished, therefore, to ascend as it were by steps, and 
to seek in the inner man a trinity of its own kind, both in 
science and wisdom, as we previously sought it in the outer 
man, in order that we might come with a mind more developed 
by exercise in these lower things to the contemplation of that 
Trinity which is God, according to our own modest capacity, 
if we can do even this, at least in an obscure manner and 
through a mirror.® 

If anyone, therefore, has committed to memory the words 
of this faith according to the sounds alone without knowing 
what they mean, as they are wont to retain Greek words in 
their memory who do not know Greek, or similarly Latin 
words, or those of any other language of which they are ig- 
norant, does he not have a kind of trinity in his mind, since 
those sounds of the words are also in the memory even when 
he does not think of them; and the vision of his recollection is 
formed from them when he thinks of them; and the will of 
him who remembers and thinks joins both together? Yet we 
should by no means say that such a one, when he acts in this 
manner, acts according to the trinity of the inner man, but 
rather according to that of the outer man because he re- 
members, and, when he wills, contemplates as much as he wills, 
that alone which belongs to the sense of the body which is 
called hearing; and when such a thought is in his mind he is 
concerned with nothing else than the images of corporeal 
things, that is, of sounds. If, however, he retains and recalls 
what these words signify, then he is already doing something 
that is indeed characteristic of the inner man, but even so, we 
must not yet say or think that he lives according to the trinity 
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of the inner man if he does not love those things which are 
proclaimed, commanded, and promised there. 

For he can also retain and think of them, so that supposing 
them to be false, even endeavors to refute them. Hence, the 
will, which there combines those things retained in the mem- 
ory, and those impressed from it on the gaze of thought, com- 
pletes indeed a trinity of some kind, since itself is added as a 
third; but the man does not live according to this when he 
does not accept those things of which he has thought, since he 
regards them as false, But when he believes them to be true 
and loves those things there which are to be loved, then he 
already lives according to the trinity of the inner man, for 
everyone lives according to that which he loves, But how are 
those things loved which are not known but only believed? We 
have already discussed this question in the preceding books,4 
and found that no one loves that of which he is completely 
ignorant; but when unknown things are said to be loved, they 
are loved from those things which are known. 

We shall now bring this book to a close with the admonition 
that the just man lives by faith. This faith works through 
charity in such a way that the virtues also, whereby one lives 
prudently, bravely, temperately, and justly, are all referred to 
the same faith, for in no other way can they be true virtues. 
Nevertheless, they do not possess such great power in this 
life that the forgiveness of sins of one kind or another is not 
sometimes necessary here; and this is only done through Him 
who conquered the prince of sinners by His own blood. What- 
ever ideas are in the mind of a believing man from this faith 
and from such a life when they are contained in the memory, 
examined in the recollection, and accepted by the will, form 
a trinity of its own kind, But the image of God about which, 
with His help, we shall afterwards speak is not yet in it; this 
will then become more apparent when I shall point out where 
it is. The reader may look for this in the following book. 


4 Books VIII, 8; X, L 
5 CÉ. Rom. 1.17. 


BOOK FOURTEEN 
Chapter I 


"aE ARE NOW TO TREAT OF WISDOM, not that of God 
A which is undoubtedly God—for His only-begotten 
AB Son is called the Wisdom of God!—but we shall 
speak about the wisdom of man, yet of true wisdom which is 
according to God, and is the true and principal worship of 
Him; in Greek it is called by one word theosébia. Since our 
writers also wished to interpret this word by a single term, 
as we have already mentioned, they called it piety, pietas, while 
among the Greeks the more usual name for piety was eusébia; 
but because theosébia cannot be perfectly translated by one 
word, it is better to use two words, so that it should rather 
be called the worship of God [Dei cultus}. 

That this is the wisdom of man, which we have already ex- 
plained in the twelfth book of the present work,? is proved 
by the authority of Sacred Scripture in the book of Job the 
servant of God, where we read that the Wisdom of God said 
to the man: ‘Behold, piety is wisdom, but to abstain from 
evil, knowledge.’ But some have also translated this Greek 
word epistémen, as disciplina, which has certainly taken its 
name from discendo, and for this reason can also be called 
knowledge. For everything is learned in order that it may be 
known. 


f. Ecclus. 24.5; 1 Cor. 1.24. 
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Discipline, however, is commonly spoken of in another 
sense, namely, in reference to those evils which anyone suffers 
for his sins in order that he may be corrected. Such is its 
meaning in the Epistle to the Hebrews: ‘For what son is 
there to whom his father does not give discipline?” And he 
says even more clearly in the same Epistle: ‘For all discipline 
seems for the present to be a matter not for joy but for grief; 
but afterwards it will yield the most peaceful fruit of justice 
to those who have been exercised by it.’# 

God Himself, therefore, is the highest wisdom, but the wor- 
ship of God is the wisdom of man about which we are now 
speaking. For ‘the wisdom of this world is foolishness with 
God.” In accordance with this wisdom which is the worship of 
God, the Sacred Scripture says: “The multitude of the wise is 
the welfare of the whole world.’¢ 

(2) But if it is the function of wise men to treat of wisdom, 
what shall we do? Shall we venture to make profession of 
wisdom in order that our discussion of it may not appear 
impudent? Or shall we be deterred by the example of Pytha- 
goras who, since he did not venture to profess himself a wise 
man, answered that he was rather a philosopher, that is, a 
lover of wisdom? Thus arose this name which so pleased 
succeeding generations that from then on, no matter how 
greatly anyone might seem either to himself or to others, to 
excel in subjects pertaining to wisdom, yet he should only be 
called a philosopher. 

Or is it that none of these men, then, ventured to acknowl- 
edge himself as wise, because they considered a wise man to 
be without any fault? But our Scripture does not say that, 
which says: ‘Rebuke a wise man, and he will love thee.’? For 
it certainly judges that he has a sin, since it declares that he 
should be rebuked. But even so, I do not venture to call my- 
self a wise man; it is sufficient for me, what even they them- 


4 Cf. Heb. 12.7, 11. 
5 1 Cor. 3.19. 

6 Wisd. 6.26. 
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selves cannot deny, that it is also the function of the phil- 
osopher, that is, of the lover of wisdom, to treat about wisdom. 
For they have not refrained from doing this, who professed 
themselves to be the lovers of wisdom rather than wise men. 

(3) But when arguing about wisdom they defined it by 
saying: ‘Wisdom is the science of human and divine things.’ 
Wherefore, in the preceding book, I, too, did not omit to say 
that the knowledge of divine and human things should be 
called wisdom as well as science.8 But according to this dis- 
tinction in which the Apostle said: ‘To one is given the 
utterance of wisdom, to another the utterance of knowledge, ? 
it is necessary to divide this definition in such a way that the 
knowledge of divine things is properly called wisdom, but 
the name science properly belongs to the knowledge of human 
things. When I discussed this question in the thirteenth book, 
I certainly did not attribute to science whatever can be known 
by man in human things, where needless vanity and harmful 
curiosity are excessively abundant, but only that whereby the 
most wholesome faith, which leads to true blessedness, is 
begotten, nourished, protected, and strengthened. Very many 
of the faithful are not exceedingly strong in this science, al- 
though they are exceedingly strong in the faith itself. 

For it is one thing merely to know what a man must believe 
in order to gain the blessed life, which is none other than 
eternal life, but another thing to know how this may help 
the godly, and be defended against the godless, which the 
Apostle seems to call by the proper name of science. When 
treating this subject previously I took care to commend faith 
itself in a particular manner. I prefaced it by a brief ex- 
planation of the distinction between eternal and temporal 
things, and spoke there about temporal things; but while I 
deferred the discussion about eternal things to this book, I 
likewise pointed out that a temporal faith about eternal 
things dwells indeed temporally in the hearts of the faithful, 


8 Bk. 13. c. 1,19. 
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but is nonetheless necessary on account of the eternal things 
themselves that are to be obtained.° 

I also explained that the faith in temporal things, which the 
Eternal One did and suffered for us in the man whom He bore 
in time and led to eternal things, is also useful in acquiring 
those eternal things, and that the virtues themselves, whereby 
one lives prudently, bravely, temperately, and justly in this 
temporal mortality, are not true virtues unless they are referred 
to the same faith which, though temporal, leads, nevertheless, 
to eternal things.™ 


Chapter 2 


(4) Wherefore, since it is written: ‘As long as we are in the 
body, we are absent from the Lord; for we walk by faith, not 
by sight,’ then certainly as long as the just man lives by faith,? 
even though he lives according to the inner man, even though 
he advances through this same temporal faith towards the 
truth and strains forward to eternal things, nevertheless, the 
retention, contemplation, and love of this same temporal 
faith is not such a trinity as to be now called the image of 
God, lest that should seem to be constituted in temporal things 
which ought to be constituted in eternal things. For the 
human mind, when it sees its own faith by which it believes 
that which it does not see, does not see anything everlasting. 

For this will not always be, which certainly will not be, 
when this pilgrimage has come to an end, during which we 
are absent from the Lord, so that we must walk by faith, and 
that sight will take its place by which we shall see face to face, 
just as now, although we do not see, yet because we believe, 
we shall deserve to see and shall rejoice that we have been 
brought to sight through faith. For the faith will no longer be 


10 Bk. 13. c. 7. 
11 Bk. 13. c. 20. 
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by which those things that are not seen are believed, but the 
sight by which those things are seen which were believed. 
Hence, even if we then remember this mortal life that has 
passed away, and recall in the memory that we once believed 
that which we did not see, this faith will be reckoned among 
things that are past and completed, not among things that are 
present and abide eternally. And, therefore, this trinity also, 
which now consists in the memory, sight, and love of this same 
faith that is present and abides, will then be found to have 
been dealt with and past, and not as still enduring. From this 
we gather that even if this trinity is already an image of God, 
yet it, too, should not be reckoned among those things which 
are always, but among the things that pass away. 

But since the nature of the soul is immortal, nor from the 
time when it was first created has it ever thereafter ceased to 
be, far be it from us to think that that which is the best thing 
it has, does not endure with its own immortality! But what 
better thing has been created in its nature than that which 
has been made to the image of its Creator?* It is, therefore, 
not in the retention, contemplation, and love of the faith 
which will not be always, but in that which will be always, 
that the image is to be found which ought to be called the 
image of God. 


Chapter 3 


(5) Or shall we still examine a little more diligently and 
abstrusely whether this is how the matter stands? For it can 
be said that this trinity does not perish when the faith itself 
has past, For, just as we now retain it in our memory, perceive 
it in our thought, and love it with our will, so too then, when 
we shall retain it in our memory and recall that we once had 
it, and shall join both of these together by the will as a third, 
the same trinity will remain. For if in its passing the faith 
has not left, as it were, some trace of itself within us, then 


4 Cf. Gen. 1.27. 
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certainly we shall have nothing of it in our memory to which 
we can turn when recalling it as past, and combining both 
of these together by the attention [i.e., of the will] as a third, 
namely, that which was in the memory even when we were 
not thinking of it, and that which was formed from it when 
we were thinking of it. 

But he who speaks thus, does not recognize the difference 
between the trinity that we have now, when we retain, see, 
and love the faith that is present within us, and that which 
shall then be, when we shall behold by recollection not the 
faith itself, but, as it were, an imaginary trace of it hidden 
in the memory, and shall join these two together by the will 
as a third, that is, what was in the memory of him who retains, 
and what is impressed from it upon the gaze of him who 
remembers. In order that we may be able to grasp this, let us 
take an example from corporeal things of which we have 
spoken sufficiently in the eleventh book.! 

For as we ascend from the lower to the higher things, or 
enter from the outer to the inner things, we find the first 
trinity in the body which is seen, in the gaze of the seer which 
is informed thereby when it sees, and in the attention of the 
will which combines both, We can assume a trinity similar 
to this when, as that body in place, so the faith which is in 
us has been so established in our memory that the thought 
of the one remembering is formed from it, just as the eye of 
the beholder from that body, and to both of these, in order 
that the trinity may be completed, the will is reckoned as a 
third, which connects and combines the faith established in 
the memory and a kind of effigy of it impressed on the gaze 
of recollection; just as in that trinity of the corporeal vision, 
the attention of the will joined the form of the body that is 
seen, and the corresponding form that arises from it in the 
gaze of the beholder. 

Let us, therefore, suppose that that body, which was seen, 
has disappeared and perished, and nothing of it has remained 
1 C. 2. 
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in any place to which the gaze might turn in order to see it: 
now because the image of this body, that has expired and 
passed away, remains in the memory, and because the gaze 
of thought is formed from it, and both are joined together 
by the will as a third, are we, therefore, to say that it is 
the same trinity as that former one, when the species of 
the body posited in place was seen? Certainly not! It is al- 
together different for, aside from the fact that the former 
was from without and the latter was from within, the former 
was certainly produced from the form of the body that was 
present, and the latter by the image of the body that has 
passed, 

So, too, in the subject which we are now discussing, and 
because of which we thought it good to adduce this example: 
the faith which is now in our mind, as that body in place, 
while it is retained, seen, and loved, produces a kind of trinity, 
but this trinity will no longer exist when this faith in the mind, 
like that body in place, will no longer exist. But the trinity 
which will then exist, when we shall remember that it was in 
us and is there no longer, will certainly be different. For the 
thing itself that is present and fastened to the mind of the 
believer produces this trinity that now is; but the imagination 
of the thing that has passed and been left in the memory of 
the one who remembers will produce that trinity which will 
then be. 


Chapter 4 


(6) Therefore, neither will the latter trinity, which is not 
now, be the image of God, nor is the former trinity the image 
of God, which then will not be: but that image of the 
Creator, that has been implanted immortally in its own im- 
mortality, must be found in the soul of man, that is, in the 
reasonable or intellectual soul. For just as the immortality of 
the soul itself is said to be according to a certain mode—for 
the soul too has its proper death when it is without the blessed 
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life, which is to be called the true life of the soul, but is 
called immortal for this reason, that it never ceases to live 
some kind of a life, even when it is most wretched—so even 
though reason or intelligence is now dormant in it, or now 
appears to be small and now great, yet the human soul is 
never anything but reasonable and intellectual; and, there- 
fore, if it were made according to the image of God in respect 
to this, namely, that it is able to use its reason and intelligence 
to understand and to behold God, then certainly from the 
first moment that so great and so marvelous a nature began 
to be—whether this image be so effaced as almost to amount 
to nothing, or whether it be obscured and disfigured, or 
whether it be clear and beautiful—it always is. 

Pitying the disfigurement of its dignity the divine Scripture 
then says: ‘Although man walks in an image, yet he is dis- 
quieted in vain; he stores up, and he knows not for whom he 
shall gather those things.’! It would not, therefore, attribute 
vanity to the image of God, unless it saw that it was disfigured. 
But it sufficiently shows that this disfigurement is not so great 
as to take away its being an image by saying: ‘Although man 
walks in an image.’ Hence, this sentence can be expressed with 
equal truth in two ways; thus just as it was said: ‘Although 
man walks in an image, yet he is disquieted in vain,’ so it 
may also be said: ‘Although man is disquieted in vain, yet 
he walks in an image.’ For although it is a great nature, yet 
it could be corrupted because it is not the highest, and al- 
though it could be corrupted because it is not the highest, 
yet because it is capable of the highest nature and can be a 
sharer in it, it is a great nature, 

Let us, therefore, seek in this image of God a trinity of its 
own kind, with the help of Him who has made us to His own 
image. For in no other way can we investigate these things 
for our salvation, and, in accordance with the wisdom that 
is from Him, find something. But if those things which we 
said in the preceding books, and especially in the tenth, about 


1 Cf. Ps. 38.7. 
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the soul or the mind are either retained and recalled in the 
reader’s memory, or are read again carefully in the same places 
in which they were written, then he will not desire a more 
prolonged discussion here about our investigation of so great 
a subject. 


Chapter 5 


(7) We said, therefore, among other things in the tenth 
book, that the mind of man knows itself.1 For the mind knows 
nothing so well as that which is present to itself, and nothing 
is more present to the mind than it is to itself. And we made 
use of other arguments, insofar as seemed sufficient, which 
proved this with absolute certainty. 

What are we to say, then, about the mind of an infant 
that is still so small and plunged in so great an ignorance of 
things that the mind of man, which knows something, shudders 
at the darkness of that mind? Are we also to believe that it 
knows itself, but is too intent on those things through which it 
begins to experience pleasure through the senses of the body, a 
pleasure that is so much the greater the more unfamiliar it 
is; and, therefore, it cannot indeed be ignorant of itself, but 
it cannot think of itself? Furthermore, we can conjecture 
how strongly it is attracted towards those sensible things that 
are from without from this one fact alone, the greediness with 
which it looks at a light; thus if one, less cautious or unaware 
of what might happen, places a light at night where an infant 
is lying down, and at such an angle that from its prostrate po- 
sition it can turn its eyes to it without being able to turn its 
neck, the gaze of that infant is not withdrawn from it, so that 
we know of some who have even become squint-eyed as a 
result, since their eyes, while still tender and soft, retained that 
form which habit had in some way impressed upon them. 

So too with the other senses of the body: the souls of 
children so confine themselves, as it were, by their con- 
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centration upon them, insofar as that age permits any con- 
centration at all, that they intensely abhor or desire nothing 
else except that which harms or entices them through the 
flesh; but they have no thought of their inner self, nor can 
they be admonished to do so; for they do not yet know the 
signs of an admonition, among which words occupy the 
principal place, for of these as well as of other things they 
are absolutely ignorant. But we have already shown in this 
same book that it is one thing not to know oneself, and 
another thing not to think of oneself.? 

(8) But let us pass over this age which cannot be questioned 
about what goes on within it, and which we ourselves have 
forgotten to a great extent. Suffice it for us to be only certain 
that if a man is capable of thinking about the nature of his 
own mind, and of finding what is true, he will not find it 
anywhere else than with himself. But he will not find what he 
did not know, but that of which he was not thinking. For 
what do we know, if we do not know what is in our mind, 
since all that we know, we cannot know except with our mind? 


Chapter 6 


But so great is the power of thought that not even the mind 
itself may place itself, so to speak, in its own sight, except 
when it thinks of itself. And consequently nothing is so in 
the sight of the mind, except when one thinks of it, that not 
even the mind itself, by which is thought whatever is thought, 
can be in its own sight in any other way than by thinking of 
itself. But how it is not in its own sight when it does not 
think of itself, since it can never be without itself, just as 
though itself were one thing and its sight another thing, I 
am unable to discover. For it is not absurd to speak thus of 
the eye of the body, since the eye itself is fixed in its own 
proper place in the body, but its sight is directed to those 
“2 Bk. 10. c. 5. 
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things that are without, and reaches even to the stars. Nor is 
the eye in its own sight, seeing that it does not see itself, except 
when a mirror is placed before it, as we have already said;' 
and certainly this is not done when the mind places itself in 
its own sight by thinking of itself. 

Or does the mind, then, by one part of itself see another 
part of itself when it sees itself by thinking, as with some of 
our members, the eyes, we see our other members which can 
be in our sight? What can be said or thought that is more 
absurd than this? For by what, therefore, is the mind removed 
except by itself and where is it placed in its own sight except 
before itself? Hence, it will not be there where it was when it 
was not in its own sight, because it is put down in one place 
after it is withdrawn from another place. But if it has wandered 
away in order to be seen, where will it remain in order to see? 
Or is it, as it were, doubled, so that it is both there and here, 
that is, both where it can see and where it can be seen: in 
itself in order that it may see, and before itself in order that 
it may be seen? When the truth is consulted, it does not give 
any of these answers, since when we think thus, we think 
only through the feigned images of bodies, and that the mind 
is not such is absolutely certain to the few minds that can 
be consulted for the truth about this matter. 

It remains, therefore, that its sight is something belonging 
to its nature, and the mind is recalled to it when it thinks of 
itself, not as it were by a movement in space, but by an 
incorporeal conversion; on the other hand, when it does not 
think of itself, it is indeed not in its own sight, nor is its 
gaze formed from it; but yet it knows itself, as if it were a 
remembrance of itself to itself. It is like a man versed in many 
sciences: what he knows is contained in his memory, nor is 
anything from there present in the sight of his mind, except 
when he thinks of it. But all the rest is hidden in a kind of 
secret knowledge which is called memory. 

The trinity, then, which we were presenting, was constituted 

1 Bk. 9. c. 3. 
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in this way, that we placed that from which the gaze of 
thought was formed in the memory; next the conformation 
itself, which is as it were the image impressed by it; and finally, 
that by which both are joined together, namely, love or the 
will, When the mind, therefore, sees itself through thought, 
it understands itself and recognizes itself; consequently, it 
begets this, its own understanding and its own knowledge. For 
an incorporeal thing is understood when it is seen, and is 
known when it is understood. Yet the mind does not indeed 
so beget its own knowledge, when it beholds itself as under- 
stood by thought, as though it had been previously unknown 
to itself. But it was known to itself as things are known which 
are contained in the memory, even though they are not 
thought, since we say that a man knows letters, even when 
he is thinking of other things and not of the letters. But these 
two, the begetter and the begotten, are bound together by 
love as a third, and this is nothing else than the will seeking 
for or holding on to the enjoyment of something. And, there- 
fore, we thought that a trinity was also insinuated by these 
three names, memory, understanding, and will. 


Chapter 7 


(9) But since towards the end of the same tenth book, we 
said that the mind always remembers itself, always understands 
itself, and always loves itself, although it does not always think 
itself to be distinct from those things that are not itself, we 
must now ask in what way understanding belongs to thought, 
but the knowledge of anything which is in the mind, even 
when one does not think of it, is said to belong to the memory 
alone. For if this is so, then the mind did not have these three 
things, so that it remembered itself, understood itself, and 
loved itself; but it only remembered itself, and afterwards 
when it began to think of itself, then it understood itself and 
loved itself. 
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Let us, therefore, consider more carefully that example 
which we have used, whereby it was shown that it is one 
thing not to know something, but another thing not to think 
of it; and that it is possible for a man to know something of 
which he is not thinking, namely, when he is thinking of 
something else and not of this thing. Thus when a man 
skilled in two or more branches of learning is only thinking 
of one, still he knows the other one or the other ones, even 
if he is not thinking of them. But can we rightly say: “This 
musician indeed knows music, but does not understand it 
now, because he is not thinking of it; on the other hand, he 
understands geometry now, because he is thinking of it now’? 
Such an opinion, to all appearance, is absurd. Furthermore, 
what if we should also say: “This musician indeed knows 
music, but he does not love it now, when he is not thinking 
of it, but he loves geometry now, since he is thinking of it 
now’—is not this likewise absurd? But we say most rightly: 
“This man, whom you behold in a discussion about geometry, 
is also an accomplished musician, for he remembers this art, 
understands it, and loves it; but although he knows it and 
loves it, he is not thinking about it now, since he is thinking 
about geometry which he is now discussing.’ 

We learn from this that in the hidden recesses of the mind 
there is a certain knowledge of certain things, and that when 
we think of them, they then proceed, as it were, to the center 
and are placed, so to speak, more clearly in the sight of the 
mind, for then the mind itself discovers that it remembers, 
understands, and loves those things of which it was not even 
thinking when it was thinking of something else. But with re- 
gard to something of which we have not thought for a long 
time, and of which we are unable to think except when it is 
brought to our attention, I do not know in what marvelous 
way, if I may so express it, we do not know that we know. 

Finally, one who reminds another may rightly say to the 
one whom he reminds: ‘You know this, but you do not know 
that you know it; but I shall remind you, and you shall find 
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that you know what you thought you did not know.’ Books 
also serve the same purpose, since they are written about 
things which the reader, under the guidance of reason, has 
found to be true; not those which he believes to be true on 
the testimony of him who wrote them, as when history is read, 
but those which he himself has also found to be true either in 
himself, or in the truth itself, the light of the mind. On the 
other hand, he, who, in the great blindness of his heart, can- 
not even recall these things when reminded of them, is 
plunged more deeply in the darkness of ignorance, and needs 
a more extraordinary help from God in order that he may 
be able to attain true wisdom. 

(10) For this reason, therefore, I wished to employ some 
kind of a proof with respect to thought, by which it could be 
shown how the gaze of the mind is formed in remembering 
from those things which are contained in the memory, and 
that some such thing is begotten when a man thinks, such as 
was in him when he remembered before he thought, because 
those things are kept apart more easily that follow one another 
in time, and where the parent precedes its offspring in the 
space of time. 

For if we betake ourselves to the inner memory of the mind 
by which it remembers itself, and to the inner understanding 
by which it understands itself, and to the inner will by which 
it loves itself, where these three things are always together at 
the same time, and always have been together at the same 
time, from the moment when they began to be, whether one 
thought of them or whether one did not think of them, then 
the image of that trinity, too, will indeed be seen to belong 
to the memory alone; but because the word cannot be there 
without the thought (for we think everything that we say, 
even if we speak by that interior word belonging to no nation’s 
tongue), this image is rather to be recognized in these three 
things, namely, memory, understanding, and will. But I am 
now referring to understanding as that whereby we under- 
stand when actually thinking, that is, when our thought is 
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formed after the finding of those things which had been 
present in our memory, but of which we were not thinking, 
and I am referring to will, love, or dilection as that which 
unites this child with its parent, and is in some way common 
to both. 

Hence, it was that I also led the readers of slower under- 
standing by means of external and sensible things that are 
seen through the eyes of the flesh, namely, in the eleventh 
book; and from thence I entered with them into that power 
of the inner man by which he reasons about temporal things, 
while I deferred the discussion about that dominating, prin- 
cipal power by which he contemplates eternal things; and 
this I did in two books. In the twelfth I distinguished between 
the two powers, one of which is the higher and the other is 
the lower which must be subject to the higher; but in the 
thirteenth I discussed, with what truth and brevity I could, 
the function of the lower power, in which is contained the 
saving knowledge of all human things, so that we may do in 
this temporal life that by which we may obtain eternal life; 
thus I have included within the narrow limits of one book 
a subject so complex and so copious, and that has become 
celebrated by so many great treatises of many great writers, 
discovering also a trinity in it, but not yet that which is to 
be called the image of God. 


Chapter 8 


(11) But we have now finally arrived at that point in our 
discussion where we begin to consider the principal part of 
the human mind, by which it knows or can know God, in 
order that we may find therein an image of God. For although 
the human mind is not of the same nature as God is, yet the 
image of His nature, which is better than any other nature, 
ought to be sought for and found there in us, where there 
is also the best thing that our nature has. 
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But we must first consider the mind in itself before it is 
a partaker of God, and before His image is to be found in it. 
For we have said that, even though it has become impaired 
and disfigured by the loss of its participation in God, it re- 
mains nonetheless an image of God.! For it is His image by 
the very fact that it is capable of Him, and can be a partaker of 
Him; and it cannot be so great a good except that it is His 
image. 

Behold! the mind, therefore, remembers itself, understands 
itself, and loves itself; if we perceive this, we perceive a trinity, 
not yet God indeed, but now finally an image of God. The 
memory has not received from without what it was to re- 
tain, nor has the understanding found without what it was 
to behold, as does the eye of the body, nor has the will joined 
these two from without, as it joins the form of the body, and 
that which was wrought from it in the eye of the beholder; 
nor when the thought was turned to it, has it found an image 
of the object seen from without which has been seized, so to 
say, and hidden in the memory, and from which the gaze 
of the one recollecting has been formed, while the will as a 
third joins both together, as we showed taking place in those 
trinities which were found in corporeal things, or which were 
somehow drawn within from bodily objects through the senses 
of the body—all of these things we have discussed in the 
eleventh book.? 

Nor, again, was it as that which took place, or appeared to 
do so, when we went on to discuss that science that is com- 
pleted in the workings of the inner man, and which is to be 
distinguished from wisdom; what is learned from science is, 
as it were, adventitious to the mind, and was either brought 
in to it in historical knowledge, as are deeds and words which 
are performed in time and pass away, or are established in 
the nature of things in their own places and regions, or whether 
they arise in the man himself, since they were not there pre- 
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viously, either through the teaching of others or through his 
own reflections, such as the faith which we commended at 
length in the thirteenth book; or as the virtues by which, if 
they are genuine, we, therefore, live well in this mortality, in 
order that we may live blessedly in that immortality that is 
divinely promised. 

These and other things of the kind have their own proper 
order in time, wherein the trinity of memory, vision, and love 
appeared more easily to us. For some of them precede the 
knowledge of the learners, since they are knowable even before 
they are known, and beget the knowledge of themselves in 
those who are learning. There are things, however, which are 
either in their own proper places, or have past in time; al- 
though those that have passed no longer exist themselves, but 
only certain signs of them as passed, and these signs, when they 
are either seen or heard, indicate what was and what has 
passed. Such signs are either located in certain places, as the 
tombs of the dead and the like; or they are in reliable books, 
as is all history of weight and approved authority; or they 
are in the minds of those who already know them, since what 
is already known to them is certainly knowable to others also, 
and though the signs existed before their knowledge of them, 
yet they can know them through the teaching of those to 
whom they are already known. 

All of these things, when they are learned, form a kind of 
trinity, by their own species which was knowable even before 
it was known, and by the application to this of the knowl- 
edge of the learner, which then begins to be when it is learned, 
and by the will as a third which combines both. And when 
they are known, then in recalling them, another trinity arises 
within in the mind itself from those things which are im- 
pressed on the memory when they are learned, and from the 
informing of the thought when the gaze has been turned to 
them in the process of remembering, and from the will which 
as a third combines both. 

But those things which arise in the mind where they have 
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not been, such as faith and other things of the kind, even 
though they appear to be adventitious since they are im- 
planted by instruction, yet they are not situated without or 
completed without, as are those things which are believed, 
but they began to be wholly within in the mind itself. For 
faith is not that which is believed, but that by which it is 
believed; and the former is believed, the latter is seen. Yet 
because it began to be in the mind, which already was a mind 
even before these things began to be in it, it appears to be 
something adventitious, and it will be reckoned among things 
which have passed, because when sight shall take its place, it 
will have already ceased to be; now it forms one trinity by its 
presence when it is retained, seen, and loved; but then it will 
form another trinity by some trace of itself which it has left 
behind when passing through the memory, as has already been 
said above. 


Chapter 9 


(12) But whether the virtues, too, by which one lives well 
in this mortality—they also begin to be in the mind which, 
although it was previously without them, was a mind none- 
theless—will then cease to be when they have led to eternal 
things is no simple question. For it seemed to some as if 
they would cease to be, and, as a matter of fact, if we speak 
only of three of them, prudence, fortitude, and temperance, 
there seems to be something to be said in favor of this 
opinion; justice, on the contrary, is immortal, and it will then 
be more perfected in us, than it will cease to be. 

But Tullius, the great master of eloquence, who discusses 
all four of these in the dialogue Hortensius, says: ‘If after 
passing from this life we were permitted to spend an im- 
mortal eternity on the islands of the blessed, as the fables 
relate, what need would there be for eloquence since there 
would be no trials, or even of the virtues themselves? For 
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we would have no need of fortitude since no labor or danger 
would confront us; nor of justice since there would be nothing 
belonging to another that would be desired; nor of temper- 
ance, which controls the passions, since there would no longer 
be such; nor in fact would we have any need of prudence 
since we would no longer be faced with the choice between 
good and evil. We should be blessed merely by learning and 
knowing nature, and for this reason alone is the life of the 
gods also to be praised. From this we can conclude that all 
other things serve some need, but that this alone {blessedness] 
is the free choice of the will.’ 

Thus, when he praised philosophy, that great orator, recall- 
ing what he had received from the philosophers and explain- 
ing it in a clear and persuasive manner, declared that only 
in this life, which we see filled with tribulations and delusions, 
are all four virtues necessary; that there will be none of them, 
however, when we have departed from this life, provided only 
that we are permitted to live there, where we can live 
blessedly; but that good minds are blessed merely by learning 
and knowing, that is, by contemplating the nature, than which 
there is none better and more amiable: it is the nature that 
has created and arranged all other natures. If justice demands 
submission to its rule, then justice is altogether immortal, and 
will not cease to be in that blessedness, but it will be of such 
a kind and so great that it cannot be more perfect and greater. 

Perhaps the other three virtues will also be in that happi- 
ness: prudence without any danger then of going astray, 
fortitude without the vexation of evils that have to be endured, 
temperance without the struggle against evil passions; so 
that it may be the function of prudence not to prefer or to 
make any good equal to God, of fortitude to cleave to Him 
most tenaciously, and of temperance not to find delight in any 
harmful defect. But what justice now does in relieving the 
miserable, prudence in warding off snares, fortitude in bearing 
misfortunes, temperance in restraining perverted pleasures, 
will not be there, where there will be no evil of any kind. 
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And so these works of the virtues, which are necessary for 
this mortal life, like the faith to which they must be referred, 
will be reckoned among the things that have passed; and they 
form one trinity now, when we hold on to them as present, 
contemplate them, and love them; they will form another 
trinity then, when we shall find that they no longer are, but 
have been, by means of some traces of their passing which 
they have left in the memory, because even then there will be 
a trinity when that trace, of whatever sort it may be, will be 
retained in the memory, will be truly known, and both of 
these will be joined together by the will as a third. 


Chapter 10 


(13) In the science of all these temporal things which we 
have mentioned, certain knowable things precede knowtertge 
by an interval of time; such are those sensible things which 
already were in things before they were known, or all those 
things which are known through history; but some begin to 
be at the same time as the knowing of them; as for instance, if 
something visible, which up to then had no being at all, 
arises before the eyes, certainly this does not precede our 
knowledge; or again if some sound is made where a hearer is 
present, then both the sound and its hearing certainly begin 
to be at the same time and cease to be at the same time. But 
knowable things, whether they precede in time or begin to 
be at the same time, beget knowledge and are not begotten 
by knowledge. 

But when knowledge is begotten, and that which we have 
known is placed in the memory and is again seen by recollec- 
tion, who does not see that the retention in the memory is 
prior in time to the sight in recollection, as well as to the 
combining of both of these by the will as a third? But again 
it is not so with the mind. For it is not adventitious to itself, 
as if to the mind already existing, there were to come 
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from somewhere else that same self not already existing; or 
as if it did not come from somewhere else, but in the mind 
itself already existing, there was born the mind itself not 
already existing, just as there arises in the mind which al- 
ready existed, the faith which did not exist; or as if the 
mind sees itself, as it were, set up in its own memory, after it 
has learned to know itself by recollection; just as if it 
were not there before it knew itself, since from the moment 
that it began to be, it has certainly never ceased to remember 
itself, never ceased to understand itself, and never ceased to 
love itself, as we have already shown. And, therefore, when it 
is turned to itself by thought, then arises a trinity, in which 
a word, too, can at last be identified, for it is formed from 
thought itself, and the will which unites both. Here, then, 
we may recognize more clearly than before the image which 
we are seeking. 


Chapter 11 


(14) But someone will say that this is not memory whereby 
the mind, which is always present to itself, is said to remember 
itself, since memory is concerned with the past and not with 
the present. For when some discussed the virtues—Tullius is 
also among them—they divided prudence into these three 
parts, memory, understanding, and foresight; that is, they 
attributed memory to past things, understanding to present 
things, and foresight to future things; but they do not have 
certainty in foresight, unless they foresee future things, and 
men do not have this gift, unless it is given to them from 
above as to the prophets. Wherefore the book of Wisdom says 
of men: ‘For the thoughts of mortal men are fearful, and our 
foresight uncertain.”! But the memory of past things, and the 
understanding of present things is certain: certain, of course, 
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with regard to incorporeal things that are present, for bodily 
things are present to the gaze of the bodily eyes. 

But whoever says that memory is not concerned with present 
things, let him take note how this is expressed in secular 
literature itself, where greater attention is paid to correctness 
of diction than to the truth of things: ‘Nor did Ulysses suffer 
such things, nor did the Ithacan forget himself in so great a 
danger.’? Now when Vergil says that Ulysses did not forget 
himself, what else did he mean except that he remembered 
himself? Since, then, he was present to himself, he would not 
have remembered himself at all, unless memory pertained to 
present things. Wherefore, as in past things, that is called 
memory which makes it possible for them to be recalled and 
remembered, so in a present thing, which the mind is to 
itself, that is not unreasonably to be called memory, by which 
the mind is present to itself, so that it can be understood by 
its own thought, and both can be joined together by the love 
of itself. 


Chapter 12 


(15) Hence, this trinity of the mind is not on that account 
the image of God because the mind remembers itself, under- 
stands itself, and loves itself, but because it can also remember, 
understand, and love Him by whom it was made. And when 
it does so, it becomes wise; but if it does not, even though it 
remembers itself, knows itself, and loves itself, it is foolish. 
Let it, then, remember its God, to whose image it has been 
made, and understand Him and love Him. 

Or to express this more briefly, let it worship the God who 
was not made, but by whom it was made so that it is capable 
of Him and can be a partaker of Him; wherefore it is written: 
‘Behold, the worship of God is wisdom’;! and not by its own 
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light, but by a participation in that highest light, will it be 
wise, and where the eternal light is, there it will reign in 
blessedness. This wisdom is so called the wisdom of man, as 
to be also that of God. For it is then true wisdom, since if it 
is only human wisdom, it is vain. But it is not so the wisdom 
of God, whereby God is wise, for God is not wise by partaking 
of His own wisdom, as the mind is by the partaking of God. 

But just as the justice of God is also called not only that 
justice by which He Himself is just, but also that which He 
gives to man when He justifies the impious—the Apostle 
commends this latter justice when he says of certain ones: 
‘For ignorant of the justice of God and seeking to establish 
their own, they have not submitted to the justice of God’2— 
so too it can be said of certain ones: ‘Ignorant of the wisdom 
of God and seeking to establish their own, they have not sub- 
mitted to the wisdom of God.’ 

(16) Therefore, the nature that has not been made, and 
that has made all natures both great and small, is undoubtedly 
more excellent than those which it has made, and, therefore, 
than this, too, of which we are speaking, namely, the rational 
and intellectual nature which is the mind of man, and which 
has been made to the image of Him who made it. But the 
nature more excellent than all the others is God, And indeed 
‘He is not far from anyone of us,’ as the Apostle says, and 
then adds: ‘In him we live and move and have our being.’ 
If this were said with regard to the body, it could also be 
understood of this corporeal world, for we also live and move 
and have our being in Him according to the body. Therefore, 
it must be understood in a more excellent and, at the same 
time, invisible and intelligible way, namely, with respect to 
the mind that has been made to His image. 

For what is not in Him of whom it is divinely written: ‘For 
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from him and through him and unto him are all things’?4 If, 
then, all things are in Him, in whom, pray, can those things 
live that live, and those things be moved that are moved, 
except in Him in whom they are? Yet not all are with Him 
in that way in which it was said to Him: ‘I will always be with 
you.’ Nor is He Himself with all things in that way in which 
we say: ‘The Lord be with you.’ The great wretchedness of 
man, therefore, is not to be with Him without whom he can- 
not be. For undoubtedly he is not without Him in whom he is, 
and yet if he does not remember Him, and does not understand 
Him, nor love Him, he is not with Him. But what anyone 
completely forgets, then it is impossible even to remind him 
of it. 


Chapter 13 


(17) Let us take an example from visible things to clarify 
this subject. Someone whom you do not recognize says to 
you: ‘You know me,’ and to aid your memory he mentions 
where, when, and how he made your acquaintance. If, how- 
ever, in spite of all the signs that he has used to awaken your 
recollection, you still do not recognize him, then you have 
already forgotten him to such an extent that all that knowl- 
edge has been completely erased from your mind; and there 
remains nothing else but to believe him who tells you that you 
once knew him, or not even that, if the speaker seems to you 
to be unworthy of belief. But if you remember him, then you 
certainly return to your memory, and you find in it that which 
has not been completely blotted out by forgetfulness. 

Now let us return to that because of which we employed 
this example from human life. Among other things the ninth 
Psalm says: ‘Let the wicked be turned to hell, all the nations 
that forget God.’! But later on the twenty-first Psalm declares: 
“4 Rom. 11.36. 

5 Ps. 72.23, 
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‘All the ends of the earth shall be reminded, and shall be 
turned to the Lord.’2 These nations, then, had not so for- 
gotten God that they did not remember Him when reminded 
of Him. But by forgetting God and, as it were, forgetting 
their proper life, they had been turned to death, that is, to 
hell. But when reminded they are turned to the Lord, as 
though coming back to life, by remembering the proper life 
which they had forgotten. It is likewise said in the ninety- 
third Psalm: ‘Understand now, ye senseless among the people, 
and ye fools, be wise at last. He who planted the ear, shall 
he not hear?’? For this was said to those who, by not under- 
standing God, said vain things about Him. 


Chapter 14 


(18) But even more testimonies about the love of God are 
found in the divine Scriptures. For there the other two are 
also understood by inference, since nobody loves that which 
he does not remember and that of which he is completely 
ignorant. Wherefore, this is the best known and the principal 
commandment: ‘You shall love the Lord your God.’ Human 
nature, therefore, has been so formed that never does it not 
remember itself, never does it not understand itself, never 
does it not love itself. But since he who hates someone 
strives to injure him, the human mind is not undeservedly 
said to hate itself when it harms itself. For without knowing 
it, it wills evil to itself, since it does not believe that what 
it wills is harmful to itself; but yet it wills evil to itself when 
it wills what is harmful to itself; wherefore it is written: ‘He 
that loves iniquity, hates his own soul.’? 

Hence, he who knows how to love himself loves God; on 


2 Cf. Ps, 21.28. 
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the other hand, he who does not love God, even though he 
loves himself which is naturally implanted in him, is not 
unfittingly said to hate himself, since he does that which is 
opposed to himself, and pursues himself as though he were 
his own enemy. This is certainly a tragic delusion that, though 
all wish to be useful to themselves, many only do what is 
most fatal to themselves. When describing a similar sickness 
among the dumb animals, the poet said: ‘May the gods grant 
better things to the godly, and that delusion to our foes! They 
were tearing their own mangled limbs with their naked teeth.’ 
Since he was referring here to a disease of the body, why did 
he call it a delusion, unless it were that though nature inclines 
every animal to protect itself as much as it can, yet that 
disease was such that they that desired health tore their own 
limbs? 

But when the mind loves God and by consequence, as we 
have said, remembers and understands Him, then with respect 
to its neighbor it is rightly commanded to love him as it loves 
itself. For it no longer loves itself perversely but rightly when 
it loves God, by partaking of whom that image not only 
exists, but is also renewed so as not to grow old, reformed 
so as not to be disfigured, and beatified so as not to be un- 
happy. For although it so loves itself that, if the alternative 
is proposed to it, it would rather lose all that it loves less 
than itself than to perish, yet by abandoning Him who is 
above it—with Him alone it can preserve its strength and 
enjoy His light, to Him it is sung in the Psalm: ‘I will keep 
my strength with thee,’ and in another place: ‘Come to him 
and be enlightened’*—it has become so weak and so dark 
that it has unhappily slipped away even from itself into those 
things which are not itself and to which it itself is superior, 
through the affections which it cannot control, and the de- 
lusions from which it sees no way to return. Therefore, the 
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penitent, who had already experienced the mercy of God, cries 
out in the Psalms: ‘My strength has abandoned me, and the 
light of my eyes is not with me.’é 

(19) Yet even amid these great evils, which reveal its 
weakness and delusions, it could not lose the natural memory, 
understanding, and love of itself, and, therefore, what I have 
mentioned above? could deservedly be said: ‘Although man 
walks in an image, yet he is disquieted in vain; he stores up 
and he knows not for whom he shall gather those things.’§ 
Why does he store up if not because his strength has abandoned 
him, for with it he possessed God and was in want of noth- 
ing? And why does he not know for whom he shall gather 
them, save that the light of his eyes is not with him? And, 
therefore, he does not see what Truth has said: “Thou fool, 
this night do they demand thy soul of thee; and those things 
which thou hast provided, whose shall they be?’® 

Yet because even such a man walks in an image, and the 
mind of man preserves the memory, understanding, and love 
of itself, if it were made known to him that he could not have 
both, and would be permitted to choose one of the two, but 
to lose the other, that is to say, either the treasures which he 
had gathered or the mind, who would be so foolish-minded 
as to prefer to have the treasures rather than the mind? For 
treasures can generally lead the mind astray, but the mind 
which is not led astray by treasures can live more easily and 
more freely without any treasures. But who can possess any 
treasures except through the mind? For if a small boy, al- 
though born into the greatest wealth, since he is the master of 
everything that is rightly his, possesses nothing while his 
mind is still dormant, in what way, pray, can anyone possess 
something if he has lost his mind? 

But why speak of treasures which any man, if such a choice 
were placed before him, would prefer to be without than 
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without the mind, since nobody would prefer them, nobody 
would compare them to the lights of the body by which the 
heavens become the possession of every man, since by the 
lights of the body everyone possesses what he gladly sees, 
whereas only a man here and there possesses gold. If anyone, 
therefore, cannot have both and is forced to lose one of them, 
would he not prefer to lose his treasures than his eyes? And 
yet if a similar alternative were put to him, whether he would 
rather lose his eyes or his mind, who would not see in his 
mind that he would rather lose his eyes than his mind? For 
the mind without the eyes is still human, but the eyes of the 
body without the mind are those of a beast. Who, after all, 
would not prefer to be a man, even though blind in the body, 
than a beast that sees? 

(20) I have spoken of these things, though but briefly, in 
order to remind even those who are slower of comprehension, 
before whose eyes or ears these writings may come, how much 
the mind, even though weak and erring, also loves itself by 
loving wrongly, and by pursuing things that are beneath it. 
Furthermore, it would be unable to love itself if it were al- 
together ignorant of itself, that is, if it did not remember itself 
nor understand itself; by which image of God in itself it is 
so powerful that it is able to cleave to Him whose image it 
is. For it has been so established in the order of natures, not 
of places, that no one save He is above it. 

Finally, when it shall cleave to Him completely, it will be 
one spirit, and the Apostle bears witness to this when he 
says: ‘But he who cleaves to the Lord is one spirit,’!° by draw- 
ing near, of course, in order to partake of that nature, truth, 
and blessedness, but yet without any increase in Him of His 
nature, truth, and blessedness. In that nature, therefore, to 
which the mind will blissfully adhere, it will live unchange- 
ably, and all that it sees, it will see as unchangeable. Then, as 
the divine Scripture promises, its desire will be satisfied with 
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good things, with unchangeable goods, with the Trinity 
itself, its God, whose image it is; and that nothing may ever 
henceforth injure it, it will be in the secret of His face,!® so 
filled with His abundance that it will never find delight in 
committing sin. But now when it sees itself, it does not see 
anything unchangeable. 


Chapter 15 


(21) If, then, the mind certainly does not doubt that it is 
miserable and desires to be happy, it can have no other 
reason for hoping that this can be brought about, except 
that it is changeable. For if it were not changeable, it would 
be just as impossible for it to pass from happiness to misery, 
as from misery to happiness. And what else could have made 
it miserable under the omnipotent and good God, except its 
own sin and the justice of its Lord? And what shall make it 
blessed, except its own merit and the reward of its Lord? 
But its merit is also a grace from Him whose reward will also 
be its happiness. For it cannot give itself the justice which it 
has lost and no longer has, because the man received it when 
he was made, and by sinning has certainly lost it. He receives 
justice, therefore, and on account of it he may merit to 
receive blessedness. Wherefore the Apostle truly says to him 
who begins to boast as though it were from his own good: 
‘For what hast thou that thou hast not received? And if thou 
hast received, why dost thou boast as though thou hast not 
received it?! 

When it rightly remembers its Lord, however, whose Spirit 
it has received, it feels with absolute certainty, because it 
learns this from an inward teaching, that it can only raise 
itself by the affection which He freely gives, and could only 
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have fallen by the defection which it freely committed. It 
does not indeed remember its own blessedness, for this has 
once been and is no longer, and it has completely forgotten 
it; and, therefore, it cannot be reminded of it. But it believes 
the Scriptures of its God that are worthy of faith and written 
by His prophet when they describe that happiness of paradise, 
and pass on to us the history of that first good and evil of man. 

Yet it remembers the Lord its God. For He always is; nor 
has He been and is not; nor is He and has not been; but just 
as He never will not be, so never was He not. And He is whole 
everywhere, and on that account it loves, moves, and has its 
being in Him,? and, therefore, it can remember Him. Not be- 
cause it recollects that it had known Him in Adam, or any- 
where else before the life of this body, or when it was first 
created in order to be implanted in this body; for it re- 
members nothing at all of these things, and whatever there 
is of this has been blotted out by forgetfulness. But it is re- 
minded that it should turn to the Lord as to that light by 
which it was touched in some way, even when it was turned 
away from Him. For hence it is that even the godless think of 
eternity, and rightly condemn and rightly praise many things 
in the moral conduct of men. 

By what rules, pray, do they judge these things if not by 
those in which they see how each one ought to live, even 
though they themselves do not live in the same manner? 
Where do they see them? For they do not see them in their 
own nature, since these things are doubtless in the mind, and 
their minds are admittedly changeable; but it sees these rules 
as unchangeable, whoever can see even this in them; nor does 
it see them in any state [habitus] of their mind, since these 
rules are the rules of justice, but their minds are admittedly 
unjust. 

Where are these rules written in which even the unjust man 
recognizes what is just, and in which he perceives that he 
ought to have what he does not have? Where, then, are they 
“2 CE. Acts 17.28. 


BOOK FOURTEEN 44] 


written except in the book of that light which is called Truth? 
From thence every just law is transcribed and transferred to 
the heart of the man who works justice, not by wandering to 
it, but being as it were impressed upon it, just as the image 
from the ring passes over into the wax, and yet does not leave 
the ring. But he who does not work justice, and yet sees what 
is to be worked, he it is who is turned away from this light, 
but is still touched by it. But the sin of him who does not 
even see how he ought to live is indeed more excusable, 
since he is not a transgressor of a known law; but even such 
a one is at times touched by the splendor of the truth that 
is present everywhere when, upon being admonished, he con- 
fesses his sin. 


Chapter 16 


(22) But those who, when reminded, turn away from that 
disfigurement, by which they were conformed to this world 
by their worldly lusts, and turn to the Lord, are reformed 
by Him when they hear the Apostle say: ‘Be not conformed to 
this world, but be reformed in the newness of your mind,’ so 
that that image begins to be reformed by Him by whom it 
was formed. For it cannot reform itself as it could deform it- 
self. For he also says elsewhere: ‘Be renewed in the spirit of 
your mind, and put on the new man, that has been created 
according to God in justice and holiness of truth.’ What he 
speaks of here as being created ‘according to God’ is said in 
another place to be ‘to the image of God.’3 

But by eommitting sin it has lost justice and the holiness 
of truth, and on account of it this image has become disfigured 
and discolored; but it receives what it had once had when it 
is reformed and renewed. But he did not mean that two 
things were to be understood there when he said, ‘in the 


1 Cf. Rom. 12.2. 
2 Eph. 4.23-24. 
3 Cf. Gen. 1.27. 


442 SAINT AUGUSTINE 


spirit of your mind,’ as though the mind were one thing, and 
the spirit of the mind another thing, but because every mind is 
spirit, yet not every spirit is mind. For God is also spirit,‘ 
who cannot be renewed because He cannot grow old. There is 
likewise said to be a spirit in man which is not mind, to which 
belong the images formed according to the likeness of bodies; 
and he speaks about this to the Corinthians where he says: 
‘But if I pray in a tongue, my spirit prays, but my mind is 
unfruitful.’5 For he speaks thus, when that which is said is not 
understood, because it cannot even be uttered, unless the 
images of corporeal sounds precede the oral sounds by the 
thought of the spirit, 

The soul of man is also called spirit, and hence the words 
of the Gospel: ‘And bowing his head, he gave up his spirit’;® 
by which the death of the body is signified when the soul 
departs. One also speaks of the spirit of the beast, and it is 
written most plainly in Ecclesiastes, the book of Solomon, 
where it is said: ‘Who knoweth if the spirit of the children of 
men ascend upward, and if the spirit of the beast descend 
downward to the earth?’? It is also written in Genesis, where 
it says that all flesh died in the flood ‘which had in it the 
spirit of life.’® Even the wind is called spirit, and it is quite 
obviously something corporeal; and, therefore, we have that 
passage in the Psalms: ‘Fire, hail, snow, ice, the spirit of the 
tempest.’® Since spirit, then, has so many different meanings, 
he wished to signify by the spirit of the mind that spirit which 
is called mind. 


As the same Apostle also says: ‘In putting off the body of 
the flesh.’!° Now certainly he did not mean that two things 
are to be understood, as though the flesh were one thing, and 


4 Cf. John 4.24. 
5 CË. 1 Cor. 14.14. 
6 John 19.30. 

7 Cf. Eccles. 3.21. 
8 Gen. 7.22. 
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10 Cf. Col. 2.11. 
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the body of the flesh another thing; but he spoke thus because 
body is a name given to many things that have no flesh (for 
besides the flesh, there are many celestial and terrestrial 
bodies); he called the body of the flesh that body which is 
flesh; and so the spirit of the mind is that spirit which is mind. 
In another place he has also designated it more plainly by 
the name of image, namely, where he commands the same 
thing in different words: ‘Stripping yourself of the old man 
with his deeds, put on the new man, that is being renewed in 
the knowledge of God, according to the image of him who 
created him,’ 

Hence, what is read in that other place: ‘Put on the new 
man that has been created according to God,’ means the same 
as that which is said in this place: ‘put on the new man, that 
is being renewed according to the image of him who created 
him.’ There he says ‘according to God,’ but here ‘according 
to the image of him who created him.’ Instead of the expres- 
sion that he employed there ‘in justice and holiness of truth,’ 
he says here ‘in the knowledge of God.’ Consequently, this 
renewal and reformation of the mind is made according to 
God or according to the image of God. He says ‘according to 
God,’ therefore, that we might not think it to be made 
according to another creature; but ‘according to the image 
of God,’ therefore, that we might understand this renewal 
to be wrought in that thing where there is the image of God, 
namely, in the mind. 

Thus we say that he who departs from the body as a faith- 
ful and just man is dead according to the body, not according 
to the soul. But why do we say that he is dead according to 
the body, except that he is dead as to the body or in the 
body, not as to the soul or in the soul? Or if we should say 
that he is beautiful according to the body, or strong according 
to the body, not according to the soul, what else do we mean 
than that he is beautiful or strong as to the body, not as to 
the soul? And we speak thus in numberless instances. Hence, 
11 Cf. Col. 3.9-10. 
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we should not so understand ‘according to the image of him 
who created him,’ as if the image, according to which the 
mind is renewed, is different from the mind, and as if it is 
not the mind itself that is renewed. 


Chapter 17 


(23) This renewal, of course, is not brought about in the 
one moment of the conversion itself, as in Baptism that re- 
newal is brought about in one moment by the remission of 
all sins, for there does not remain even one sin, however 
small it may be, that is not forgiven. But just as it is one thing 
to be free from fevers, and another thing to recover from 
the weakness which has resulted from the fevers; and, similarly, 
just as it is one thing to remove a spear that has been driven 
into the body, and another thing to heal the wound that has 
been made by it through the treatment that follows, so the 
first step in a cure is to remove the cause of the disease, which 
is done through the remission of all sins; the second is to heal 
the disease itself, which is done gradually by making progress 
in the renewal of this image. 

These two things are pointed out in the Psalm where we 
read: ‘Who forgives all thy faults,’ which takes place in Bap- 
tism; then it continues: ‘who heals all thy diseases,’ which 
takes place by daily additions when this image is renewed. 
The Apostle spoke quite plainly about this subject when he 
said: ‘Even though our outer man is decaying, yet our inner 
man is being renewed day by day.’? But he ‘is renewed in the 
knowledge of God,’ that is, ‘in justice and holiness of truth,’ 
according to the testimonies of the Apostle which I have 
cited shortly before. 

Whoever, then, is being renewed in the knowledge of God, 
and in justice and holiness of truth, by making progress day 


1 Ps. 102.3. 
2 2 Cor. 4.16. 
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by day, transfers his love from temporal to eternal things, 
from visible to intelligible things, from carnal to spiritual 
things, and constantly endeavors to restrain and to lessen the 
desire for the former, and to bind himself by love to the 
latter. But he does so in proportion to the divine help that 
he receives, for the saying of God is: ‘Without me you can 
do nothing.’ 

If the last day of this life shall find anyone in such prog- 
ress and growth holding fast to the faith of the Mediator, he 
will be received by the holy angels, in order that he may be 
brought to the God whom he has worshiped, and by whom 
he is to be brought to perfection; and at the end of the world 
he shall receive an incorruptible body, not for punishment 
but for glory. For the likeness to God in this image will then 
be perfect when the vision of God will be perfect. The Apostle 
Paul says of this vision: ‘We now see through a mirror in an 
obscure manner, but then face to face.’ He likewise says: 
‘But we, beholding the glory of the Lord with face unveiled, 
are transformed into the same image from glory to glory, as 
through the spirit of the Lord.’ This is what takes place in 
those who are making progress steadily day by day. 


Chapter 18 


(24) But the Apostle John says: ‘Dearly beloved, now we 
are the children of God, and it has not yet appeared what 
we shall be. But we know that, when he appears, we shall be 
like to him, for we shall see him just as he is.’ Hence, it is clear 
that the full likeness to God will then be realized in this 
image of God when it shall receive the full vision of Him. 
And yet it is also possible to see in these words of John the 
Apostle a reference to the immortality of the body. For in 


3 John 15.5. 
4 1 Cor. 13.12. 
5 Cf. 2 Cor. 3.18. 
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this, too, we shall be like God, but only the Son, because He 
alone in the Trinity took a body, in which He died, rose again, 
and which He brought to higher things. 

For this is also called an image of the Son of God, in which 
we as He shall have an immortal body, being conformed in 
this regard to the image, not of the Father, or of the Holy 
Spirit, but only of the Son, for of Him alone is it read and 
received by the most sound faith: “The Word was made 
flesh,’2 And, therefore, the Apostle says: “Those whom he has 
foreknown he has also predestined to be conformed to the 
image of his Son, that he should be the firstborn among many 
brethren.’ 

The ‘firstborn,’ certainly ‘from the dead,’4 according to the 
same Apostle; in this death His flesh was sown in dishonor and 
rose in glory. According to this image of the Son to which we 
are conformed through immortality in the body, we likewise do 
that which the same Apostle says: ‘As we have borne the image 
of the earthly, let us bear also the image of him who is from 
heaven.” That is to say, let us who were mortal according to 
Adam hold fast to this with a true faith and with a certain 
and firm hope that we shall be immortal according to Christ. 
For in this way we can now bear the same image, not yet in 
vision but in faith; not yet in reality but in hope. For the 
Apostle was then speaking of the resurrection of the body 
when he said these things. 


Chapter 19 


(25) But with respect to that image of which it was said: 
‘Let us make man to our image and likeness, we believe that 


man has been made image of the Trinity, because it was not 
2 John 1.14. 
3 Rom. 8.29, 


4 Col. 1.18. 
5 Cf. 1 Cor. 15.49. 


1 Gen. 1.26. 
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said ‘to my’ or ‘to your’ image, and we comprehend this 
insofar as we have been able by our investigation. And, 
therefore, it is rather in this sense that we are also to under- 
stand what John the Apostle says: ‘We shall be like to him, 
for we shall see him just as he is’; because he, too, spoke of 
Him [i.e., of God the Trinity] of whom he had said: “We are 
the children of God.’2 

And the immortality of the flesh will be perfected at that 
moment of the resurrection of which the Apostle Paul says: 
‘In the twinkling of an eye, at the last trumpet, and the dead 
shall rise again incorruptible; and we shall be changed.’? For 
in the very twinkling of an eye, before the judgment, that 
will rise in power, incorruption, and glory as a spiritual 
body, which is now sown in weakness, corruption, and dis- 
honor as a natural body. But the image which is being re- 
newed day by day in the spirit of the mind and in the knowl- 
edge of God, not outwardly but inwardly, will be prefected 
by the vision itself which will then be after the judgment face 
to face, but it is making progress towards it now through a 
mirror in an obscure manner. 

And the words: ‘we shall be like to him, for we shall see 
him just as he is,’ are to be understood as referring to the 
perfection of this image. For this gift will then be given to 
us when it shall be said: ‘Come, blessed of my Father, take 
possession of the kingdom prepared for you.” For the godless 
one shall then be taken away so that he shall not see the 
glory of the Lord,® when those on the left shall go into 
eternal punishment, and those on the right into eternal life.” 
‘But this is everlasting life, as Truth says, ‘that they may 
know thee, the only true God, and him whom thou hast 
sent, Jesus Christ.’§ 


2 1 John 3.2. 

3 Cf. 1 Cor. 15.52. 
4 1 Cor. 13.12. 

5 Matt. 25.34. 

6 Isa. 26.10. 

7 Cf. Matt. 25.46. 
8 John 17.3. 
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(26) At the end of his dialogue Hortensius, Cicero, com- 
mending this contemplative wisdom—I think the Sacred 
Scriptures properly call it wisdom to distinguish it from 
science; it is, of course, the wisdom only of man, and indeed 
it does not come to him from himself, but from Him of whom 
the rational and intellectual mind can partake so as to be truly 
wise—says: ‘If we consider these things day and night, and 
sharpen our understanding, which is the eye of the mind, 
and take care that it never grows dull, that is, if we live in 
philosophy, there is great hope, that even though our senti- 
ments and knowledge are mortal and transitory, yet a pleas- 
ant setting rather than a painful extinction and, as it were, 
a rest from life will be ours when we have discharged our 
human offices. But if, as the ancient philosophers agreed— 
and indeed the greatest and by far the most illustrious among 
them—that we have eternal and divine souls, then we must 
needs think, that the more they were always in their proper 
course, that is, in reason and in an eagerness for investigating, 
and the less they mingled with and became entangled in the 
vices and delusions of men, so much the easier would be their 
ascent and return to heaven.’ And then he adds this sentence 
which recapitulates and concludes his treatise: “Therefore, to 
end my discourse at last, if we wish either for a peaceful 
extinction when we have spent our life in the pursuit of these 
subjects, or to migrate without delay from this home to 
another that is certainly much better, we must devote all our 
labor and care to these studies.’ 

I marvel here that a man of such talent promises a 
pleasant setting upon the discharge of their human offices to 
those who have spent their lives in philosophy, which makes 
men happy by the contemplation of the truth, if our senti- 
ments and knowledge are mortal and transitory, just as if 
this which we did not love, or rather fiercely hated, were then 
to die and be reduced to nothing so that its setting might be 
pleasant for us. 

He had not learned this, however, from the philosophers, 
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upon whom he lavishes such praise; it savors rather of that 
New Academy where it seemed proper to doubt even the most 
evident truths. But, as he himself admits, he had learned from 
the philosophers, ‘the greatest and by far the most illustrious,’ 
that souls are eternal. For eternal souls are not unfittingly 
aroused by this exhortation, so that they may be found in 
their proper course when the end of this life comes, that is, 
in reason and in the eagerness for investigating, and they 
mingle less and become less entangled in the vices and de- 
lusions of men, in order that their return to God may be 
easier. But this course, which consists in the love of God and 
in the search for the truth, does not suffice for the miserable, 
that is, for all mortals who rely on this reason alone without 
the faith of the Mediator; and I have taken pains to show 
this, insofar as I could, in the preceding books of this work, 
especially in the fourth and thirteenth. 


BOOK FIFTEEN 
Chapter I 


1] ESIRING TO TRAIN THE READER in the things that were 
made, in order that he might know Him by whom 
4 they were made, we have now at last arrived at His 
image which is man, in that whereby He is superior to 
other animals, namely, in reason and understanding, and 
whatever else can be said of the rational or intellectual soul 
that pertains to that thing which is called the mind or animus. 
Some Latin authors, according to their own peculiar manner 
of speech, called animus that which excels in man and is not 
in the beast, thus distinguishing it from anima which is also 
found in the beast, 

If we, then, seek anything above this nature, and seek truly, 
then it is God, namely, a nature that is not created but creates. 
We must now show whether this is the Trinity, not only to 
believers by the authority of the divine Scriptures, but also 
to those who seek to understand by some kind of reason, if we 
are able. The subject-matter itself, once we begin to discuss 
what we are seeking, will indicate better why I said ‘if we are 
able.’ 


Chapter 2 
(2) For God Himself whom we are seeking will, as I hope, 
grant us His help, so that our labor may not be fruitless, and 


that we may understand why it was said in the holy Psalm: 
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‘Let the heart of those rejoice who seek the Lord; seek the 
Lord, and be strengthened; seek his face evermore.’! For it 
seems that what is always sought is never found; and how 
will the heart of those who seek then rejoice, and not rather be 
saddened, if they cannot find what they are seeking? For it does 
not say: ‘Let the heart of those rejoice who find,’ but ‘of those 
who seek the Lord.’ And yet the Prophet Isaia testifies that 
the Lord God can be found while He is being sought, where 
he says: ‘Seek the Lord, and as soon as you find, call upon him; 
and when he shall come near you, let the wicked forsake his 
ways, and the unjust man his thoughts.’? 

If, therefore, He who is sought can be found, why was it 
said: ‘Seek his face evermore’? Or is He perhaps still to be 
sought even when He is found? For so ought we to seek in- 
comprehensible things, lest we should think that we have 
found nothing, who could find how incomprehensible is the 
thing which we are seeking. Why, then, does he so seek if he 
comprehends that what he seeks is incomprehensible, unless 
because he knows that he must not cease as long as he is making 
progress in the search itself of incomprehensible things, and 
is becoming better and better by seeking so great a good, which 
is sought in order to be found, and is found in order to be 
sought? For it is sought in order that it may be found sweeter, 
and is found in order that it may be sought more eagerly. 

For what is said in the Book of Ecclesiasticus can be under- 
stood in this sense where Wisdom says: “They that eat me, 
shall yet hunger, and they that drink me, shall yet thirst.’® 
For they eat and drink because they find; and because they eat 
and drink, they yet seek. Faith seeks; understanding finds; 
wherefore the Prophet says: ‘Unless you believe, you shall 
not understand.’ And again the understanding still seeks Him 
whom it has found, for as it is sung in the holy Psalm: ‘God 
has looked down upon the children of men, to see if there be 


1 Cf. Ps. 104.3-4. 
2 CE. Isa. 55.6-7. 
3 Ecclus. 24.29. 
4 Cf. Isa. 7.9. 
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one who understands and seeks God.’5 For this reason, then, 
man ought to be understanding in order that he may seek 
God. 

(3) We have, therefore, dwelt sufficiently on these things 
which God has made, in order that He who made them might 
be known through them. ‘For the invisible things of him, 
from the creation of the world are clearly seen, being under- 
stood through those things that are made.’ Wherefore they 
are blamed in the Book of Wisdom ‘who by these good things 
that are seen, could not know him that is, neither by attending 
to the works have recognized the workman; but have imagined 
either the fire, or the wind, or the swift air, or the circle of 
the stars, or the turbulence of the waters, or the lights of 
heaven to be the gods that rule the world. With whose beauty, 
if they, being delighted, took them to be gods, let them know 
how much better is their Lord, for the author of beauty 
created them, Or if they admired their beauty and working, let 
them understand that he who established them is so much 
mightier than they. For by the greatness of the beauty and of 
the creature, the creator of these may be seen, so as to be 
known thereby.” 

I have cited these words from the Book of Wisdom, there- 
fore, that no one of the faithful may think that I have labored 
in vain and to no purpose when, in my search of that highest 
Trinity which we seek when we seek God, I first sought traces 
of it in the creature, and proceeded, as it were, step by step 
through certain trinities of its own kind until I arrived at the 
mind of man. 


Chapter 3 


(4) The necessity of our argumentation and reasoning, 
therefore, compelled us to say many things in the course of 
these fourteen books which we were unable to view in their 
5 Cf. Ps. 13.2. 


6 Cf. Rom. 1.20. 
7 Cf. Wisd. 13.1-5. 
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entirety at one and the same time. In order that we may, there- 
fore, refer them quickly in thought to that which we wish to 
grasp, I shall, with the help of the Lord, have everything that 
I have made known by means of discussion in each of the 
books brought together briefly and without discussion, and 
shall place, as it were, under one gaze of the mind, not how 
each thing led to certain convictions, but the convictions 
themselves, in order that what follows may not be so far away 
from what precedes that the study of what follows may bring 
about the forgetfulness of what precedes, or, if this has al- 
ready happened, then what has escaped from the memory may 
be quickly recalled by reading them once again. 

(5) In the first book the unity and equality of that highest 
Trinity is shown according to the Sacred Scriptures, and the 
same subject is continued in the second, third, and fourth. But 
in these three latter books, the question about the sending of 
the Son and the Holy Spirit is carefully studied; and it is 
shown that He who was sent is not, therefore, less than He who 
sends, because the latter sends and the former is sent, since 
the Trinity, which is equal in all things, and is also equally 
unchangeable in its nature, invisible, and present everywhere, 
works inseparably. 

The fifth is concerned with those to whom it, therefore, 
seems that the substance of the Father and the Son is not 
the same. For they thought everything said of God to be 
said according to substance, and, therefore, claimed that, 
since to beget and to be begotten, or begotten and unbegotten 
are different terms, hence, their substances are different. Con- 
sequently, it is shown here that not everything said of God 
is said according to substance, as according to substance He 
is said to be good and great, or whatever else is said of Him in 
respect to Himself; but that some things are also said of Him 
relatively, that is, not in respect to Himself, but to something 
that He Himself is not, as He is called the Father in relation 
to the Son, or the Lord in relation to the creature that serves 
Him; and that in the realm of creation, where anything thus 


BOOK FIFTEEN 455 


predicated, that is, in relation to something which He Himself 
is not, also includes the idea of time, as when it is said: ‘O 
Lord, thou hast become a refuge for us, nothing takes place 
in Him whereby He is changed, but He Himself continues 
altogether unchangeable in His own nature or essence. 

In the sixth, how Christ was called by the mouth of the 
Apostle, the power of God and the Wisdom of God? is dis- 
cussed in such a way that a more careful study of the same 
question is put off until later: whether He, by whom Christ 
was begotten, is not Himself wisdom, but only the Father of 
His own wisdom, or whether wisdom begot wisdom. But 
whichever of these it might be, the equality of the Trinity, 
as well as that God is not three-fold but a Trinity, also ap- 
peared in this book; nor are the Father and the Son, as it 
were, something double in relation to the single Holy Spirit, 
where the three are not something more than one of them. 
We likewise discussed how the words of Bishop Hilary can be 
understood: ‘Eternity in the Father, the form in the Image, 
and the use in the Gift.’ 

In the seventh, the question that was deferred is explained 
in such a way that the God who begot the Son is not only 
the Father of His own power and wisdom, but is Himself 
also power and wisdom, and so, too, the Holy Spirit; but yet 
that they are not together three powers or three wisdoms, 
but one power and one wisdom, as one God and one essence. 
Then we inquired, how they may be called one essence, three 
persons, or by some Greek authors, one essence, three sub- 
stances; and we found that we are compelled by necessity 
to speak in this manner, that so we might be able to answer 
in one word when anyone asks, what the three are whom 
we truly confess to be three, namely, the Father, the Son, and 
the Holy Spirit. 

In the eighth, it also became clear from the reasons which 
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we gave for those capable of understanding that not only is 
the Father not greater than the Son in the substance of truth, 
but neither are both together something greater than the 
Holy Spirit alone, nor are any two something greater than 
one in the same Trinity, nor are all three together something 
greater than each one. After this I reminded them that the 
nature, not only incorporeal but also unchangeable which 
God is, might be understood, insofar as it can be understood, 
by the truth which is beheld by the understanding, by the 
highest good from which is every good, by the justice on 
account of which the just soul is also loved by a soul that 
is not yet just, and by love which, in the Sacred Scriptures, 
is called God?—by which those who have understanding also 
begin to discern, however it may be, the Trinity, namely, the 
lover, what is loved, and love. 

Our discussion in the ninth book brought us to the image 
of God, which man is according to the mind, and we found 
a kind of trinity in it, namely, the mind, and the knowledge 
by which it knows itself, and the love by which it loves itself 
and its knowledge; and we pointed out that these three are 
equal among themselves, and are of the one essence. We 
treated this subject more carefully and more precisely in the 
tenth book, and this brought us to an even more evident 
trinity in the mind, that is, in the memory, understanding, 
and will. But we also made this discovery: that the mind 
could never be so that it would not always remember itself, 
understand itself, and love itself, even though it would not be 
always thinking of itself, and that even when it did think of 
itself, it did not always separate itself in the same thought 
from corporeal things; hence, we put off the discussion about 
the Trinity of which this is the image, in order that a trinity 
might also be found in the corporeal things themselves, where 
the reader’s mind could be more suitably exercised. 

For this reason we chose the sense of sight in the eleventh 
book, since what we found in it could also be recognized in 
3 Cf. John 4.16. 
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the other four senses of the body, even though we did not 
mention them. And so the trinity of the outer man appeared, 
first of all, in those things that are perceived without, that is, 
from the body that is seen, from the form imprinted thereby 
in the gaze of the beholder, and from the attention of the 
will which combines both. But these three, as is obvious, are 
not equal among themselves nor of the one substance. Next 
we discussed another trinity in the mind itself, introduced 
as it were, by those things that were perceived without, 
where the three things appeared to be of the one substance, 
that is, the image of the body which is in the memory, the 
form thence impressed when the gaze of thought is turned to 
it, and the attention of the will which joins both together. 
But this trinity, therefore, as we discovered, also pertains to 
the outer man, because it was brought in from the corporeal 
things that are perceived without. 

In the twelfth, it was seen that wisdom is to be distinguished 
from knowledge, and in that which is properly called knowl- 
edge because it is inferior, a certain trinity of its own kind 
is first to be sought; and although it already pertains to the 
inner man, still it is not yet to be called or to be regarded as 
the image of God, And this subject is treated in the thirteenth 
book by the commendation of the Christian faith. But in the 
fourteenth, we discussed the true wisdom of man, namely, the 
wisdom given by a gift of God in the partaking of that very 
God Himself, which is distinct from knowledge. Our argument 
has now progressed so far that the Trinity appears in the 
image of God, which man is according to the mind; this is 
being renewed in the knowledge of God, according to the 
image of Him who created mant to His own image,® and so 
perceives wisdom which consists in the contemplation of 
eternal things. 


f. Col. 3.10. 
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(6) Therefore, let us now seek the Trinity which is God, 
in the eternal, incorporeal, and unchangeable things them- 
selves, in the perfect contemplation of which the blessed life, 
which is none other than eternal life, is promised to us. For not 
only does the authority of the divine Books proclaim that 
there is a God, but the whole nature of the universe itself, 
which surrounds us and to which we also belong, cries aloud 
that it has the most exalted Creator of all, who has given us 
a mind as well as a natural reason, whereby we see that living 
are to be preferred to non-living things, things endowed with 
sensation to those without sensation, intelligible to non- 
intelligible things, immortal to mortal things, powerful to 
helpless things, just to unjust things, beautiful to deformed 
things, good to bad things, incorruptible to corruptible 
things, unchangeable to changeable things, invisible to visible 
things, incorporeal to corporeal things, and blessed to wretched 
things. And, therefore, since we doubtless prefer the Creator 
to created things, we must confess that He lives in the highest 
sense, that He perceives all things, and understands all things; 
that it is impossible for Him to die, to be corrupted, or to be 
changed; that He is not a body, but the most powerful, the 
most just, the most beautiful, and the most blessed spirit of all. 


Chapter 5 


(7) But all these things which I have said, and whatever 
other things seem to be worthily predicated of God in the 
like manner of human speech, are appropriate to the whole 
Trinity which is the one God, and to each Person in the same 
Trinity. For who would venture to say either that the one 
God, which is the Trinity itself, or that the Father, or the 
Son, or the Holy Spirit is not living, or is lacking in percep- 
tion or understanding, or that in that nature by which they are 
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proclaimed to be mutually equal, any one of them is mortal, 
or corruptible, or changeable, or corporeal? Or who would 
deny that any one there is the most powerful, the most just, 
the most beautiful, the best, and the most blessed? If, then, 
these and all other things of this kind can be predicated both 
of the Trinity itself and of each one in it, where or in what 
manner will the Trinity appear? 

Let us first of all, therefore, reduce these many things to a 
small number. For what is called life in God is itself His 
essence and nature. God, then, does not live except by the 
life which He Himself is to Himself, But this life is not such 
as is within a tree, where there is no understanding and no 
sensation. Nor is it such as is in a beast, for the life of a 
beast has the five-fold sense, but it has no understanding; 
but that life which God is, perceives and understands all 
things, and it perceives in a mind, not in a body, because God 
is spirit! But not as animals which have bodies does God 
perceive through a body, for He does not consist of soul and 
body, and, therefore, that simple nature, as it understands, 
so it perceives, as it perceives, so it understands, and in it 
perception is the same as understanding. Nor is this nature 
such that at one time it should either cease to be, or begin 
to be, for it is immortal. Not without reason has it been said 
of Him that He alone has immortality;? for His immortality 
is true immortality, in whose nature there is no change. 

That is also true eternity, by which God is unchangeable, 
without beginning and without end; consequently, He is also 
incorruptible, For one and the same thing is, therefore, said, 
whether God is called eternal, or immortal, or incorruptible, 
or unchangeable; and similarly, when He is called living and 
understanding—to be understanding is certainly to be wise— 
one and the same thing is said. For He has not obtained the 
wisdom by which He is wise, but He Himself is wisdom. 
And this life is the same as this strength or this power, and 


1 Cf. John 4.24. 
2 Cf. 1 Tim. 6.16. 
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the same as this beauty by which He is called powerful and 
beautiful. For what is more powerful and more beautiful than 
wisdom which reaches from end to end mightily and disposes 
all things sweetly?? Or again are goodness and justice also 
different from each other in the nature of God, as they are 
different in their works, as if they were two different qualities 
of God, one His goodness and the other His justice? Certainly 
not! But that which is justice is the same as goodness, and 
that which is goodness is the same as blessedness. And God 
is, therefore, called incorporal or incorporeal, in order that 
He may be believed or understood to be a spirit and not a 
body. 

(8) Hence, if we say: ‘He is eternal, immortal, incor- 
ruptible, unchangeable, living, wise, powerful, beautiful, just, 
good, blessed, and spirit,’ only the last of these designations 
[spirit] seems to signify substance, but the rest to signify 
qualities of this substance; but it is not so in that ineffable and 
simple nature. For whatever seems to be said there according 
to qualities is to be understood according to substance or 
essence. For, far be it from us to say that God is spirit accord- 
ing to substance, and good according to quality; but both are 
said according to substance. And the same is to be under- 
stood of all the others that we have mentioned, and about 
which we have already said many things in the preceding 
books. p 

Of the first four that we have enumerated and arranged, 
namely, that He is eternal, immortal, incorruptible, and un- 
changeable, let us then choose one, because these four have 
one meaning as I have already explained; and that our atten- 
tion may not be distracted by many things, let us rather choose 
the one that I have set down first, namely, that He is eternal. 
Let us also do the same with the second four, which are that 
He is living, wise, powerful and beautiful. And since life of 
whatever kind is also in a beast which is lacking in wisdom, 
and since the next two, that is, wisdom and power, are so 
3 Cf. Wisd. 8.1. 
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compared to each other in man that Sacred Scripture could 
say: ‘A wise man is better than a strong man’;* and, finally, 
since bodies are also wont to be called beautiful, therefore, 
of these four which we have chosen, let wisdom be the one 
that we take, although these four are not to be spoken of 
as unequal in God, for there are four names, but the thing 
is one. With regard to the third and last series of fours, al- 
though in God to be just is the same as to be good and blessed, 
and it is the same for Him to be a spirit as it is to be just, 
good, and blessed, yet because in men there can be a spirit that 
is not blessed, and a spirit that can be just and good and not 
yet blessed; but, on the contrary, he who is blessed is cer- 
tainly good, and just, and a spirit, let us rather choose that 
which cannot be in men without the other three, namely, 
that he is blessed. 


Chapter 6 


(9) When we, therefore, say: ‘He is eternal, wise and 
blessed,’ are these three the Trinity which is called God? We 
have indeed reduced those twelve to this small number, but 
perhaps we can even reduce these three in the same way to 
one of them. For if in the nature of God, wisdom and power, 
or life and wisdom can be one and the same thing, why can- 
not eternity and wisdom, or blessedness and wisdom be one 
and the same thing in the nature of God? And, therefore, 
just as it made no difference whether we spoke of those twelve 
or these three when we reduced those many things to this small 
number, so it makes no difference whether we speak of those 
three or of this one, to the singleness of which, as we have 
shown, the other two of the three can be reduced in a similar 
manner. 

What method of arguing, then, what power and strength 
of understanding, what liveliness of reason, what penetration 
of thought will show—to say nothing now of other things— 


4 Wisd. 6.1. 
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how this one thing, that God is called Wisdom, is a 'Trinity? 
For God does not receive it from someone as we receive 
wisdom from Him; but He is Himself His own wisdom, be- 
cause His Wisdom is not one thing, and His essence another 
thing, to whom to be is the same as to be wise. Christ is indeed 
called the power of God and the wisdom of God in the Sacred 
Scriptures, but we have explained in the seventh book? in 
what sense these words are to be understood, in order that 
the Son may not seem to make the Father wise; and reason 
brought us to this conclusion, that the Son is wisdom of 
wisdom in the same way as He is light of light, and God of 
God. Nor could we find the Holy Spirit to be anything else, 
except that He Himself is also wisdom, and all together are 
one wisdom, as they are one God and one essence. This Wis- 
dom, then, which is God, how do we understand it to be a 
Trinity? I did not say ‘how do we believe?’ for this ought not 
to be questioned among the faithful; but if there is any way 
by which we can see by our understanding what we. believe, 
what will that way be? 

(10) For if we recall where the Trinity first began to be 
visible to our understanding in these books, the eighth comes 
to mind. For it was there that we tried, as we could, to raise 
the aim of our mind to understand that most excellent and 
unchangeable nature which our mind is not. But we so contem- 
plated it that it was not far from us, and at the same time 
was above us, not in place, but by its own venerable and 
marvelous excellence, in such a way that its own light seemed 
to be present about us. But the Trinity still did not appear to 
us in it, for in the midst of that splendor we could not keep 
the eye of our mind fixed steadily upon it in order to search 
for it; for we only perceived in some way or other that it 
did not have material bulk, where we would have to believe 
that the greatness of two or three is more than that of one. 

When we came to love, however, which God is called in 


1 CE. 1 Cor. 1.24. 
2 Book VII. Ch. 1-3. 
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Sacred Scripture,’ the Trinity began to dawn a little, that is, 
the lover, what is loved, and love. But because that ineffable 
light caused us to turn aside our gaze, and the weakness of 
our mind was convinced, so to say, that it could not yet adjust 
itself to it, we reversed the course which we had begun, and 
in order to relieve our overstrained attention drew up another 
plan in keeping with the (as it were) more familiar con- 
sideration of our own mind, according to which man has been 
made to the image of God;* and then from the ninth to the 
fourteenth book we dwelt upon the creature which we are, 
in order that we might be able to perceive the invisible things 
of God which are understood through those that are made.5 

And behold us now, after we have exercised our under- 
standing as much as was necessary, or perhaps more than was 
necessary in these lower things: we wish to raise ourselves to 
behold the highest Trinity which God is, and we are unable to 
do so, Or is it perhaps that, as we see most certain trinities, 
whether those which are wrought from without by corporeal 
things, or when those same things which were perceived with- 
out are thought, or whether when those which arise in the 
mind and do not pertain to the senses of the body, such as 
faith, such as the virtues, which teach us the art of living, are 
perceived by evident reason and are retained by knowledge; 
or whether when the mind itself, by which we know whatever 
we say truly that we know, is known to itself or thinks of itself; 
or whether when it beholds something eternal and unchange- 
able which itself is not; is it, therefore, that as we see most 
certain trinities in all these things, because they are either 
wrought within us or are in us when we remember them, 
behold them, and will them, so in some such way we also see 
the Trinity that is God, because there by our understanding 
we also behold Him, as it were, speaking, and His Word, that 


3 1 John 4.16. 
4 Cf. Gen. 1.27. 
5 Cf. Rom. 1.20, 
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is the Father and the Son, and the Love preceding from them 
and common to both, namely, the Holy Spirit? 

Or is it that we see rather than believe those trinities per- 
taining to our senses or our mind, whereas we believe rather 
than see that God is Trinity? But if this is so, then it must 
surely be, either that we do not see His invisible things at all 
through those that are made, or else if we do see any of them, 
we do not see the Trinity in them, so that there are things 
there which we see, and things which we also do not see, and, 
therefore, must believe. 

But the eighth book showed that we behold an unchange- 
able good which we are not; and the fourteenth reminded us 
of this when we spoke of the wisdom which man has from 
God. Why, then, do we not recognize the Trinity there? Or 
does this Wisdom, which is called God, not understand itself 
and not love itself? Who would say such a thing? Or who is 
there who does not see that where there is no knowledge, 
there can also be no wisdom? Or are we to think that the 
Wisdom which God is, knows other things and does not 
know itself, or loves other things and does not love itself? 
And if it is absurd and impious to say or to believe such 
things, then, behold, there is a trinity, namely, wisdom, the 
knowledge of itself, and the love of itself. For so do we find 
a trinity in man, that is, the mind, and the knowledge by 
which it knows itself, and the love by which it loves itself. 


Chapter 7 


(11) But these three are in man in such a way that they 
themselves are not man. For man, as the ancients defined him, 
is a rational, mortal animal. These three, therefore, excel in 
man, but they themselves are not man. And one person, that is, 
each individual man has these three in his mind. But even if 
we so define man as to say: ‘Man is a rational substance con- 
sisting of soul and body,’ there is no doubt that man has a 
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soul which is not body, and a body which is not soul; and, 
therefore, these three are not man, but belong to man or 
are in man. Even if the body is set aside and the soul alone is 
considered, the mind is something of it, as it were, its head, 
or its eye, or its countenance, but we should not think of 
these things as bodies. Not the soul, therefore, but that which 
excels in the soul is called mind. Can we say, however, that 
the Trinity is so in God, that it is something of God, but 
that itself is not God? 

Wherefore each individual man who is not called the image 
of God according to everything that pertains to his nature, but 
according to the mind alone, is one person and is the image 
of the Trinity in his mind. But that Trinity, of which the 
mind is an image, is nothing else in its totality than God, 
nothing else in its totality than Trinity. Nor does anything 
pertain to the nature of God which does not pertain to that 
Trinity; and the three Persons are of one essence, but not 
as each individual man is one person. 

(12) And furthermore, even in this point, there is a great 
difference, so that whether we speak of the mind in man and of 
its knowledge and love, or of the memory, understanding, and 
will, we remember nothing of the mind except through the 
memory, nor understand except through the understanding, 
nor love except through the will. But in that Trinity who 
would dare to say that the Father understands neither Him- 
self, nor the Son, nor the Holy Spirit except by the Son, or 
that He does not love except by the Holy Spirit, but that by 
Himself He only remembers Himself, or the Son, or the Holy 
Spirit; and in the same way that the Son does not remember 
Himself, nor the Father except by the Father, or that He 
does not love except by the Holy Spirit, but that by Himself 
He only knows the Father, and Himself, and the Holy Spirit; 
and similarly, that the Holy Spirit remembers the Father, and 
the Son, and Himself by the Father, and that He understands 
the Father, and the Son, and Himself by the Son, but that 
by Himself He only loves Himself, and the Father, and the 
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Son, just as though the Father were the memory of Himself, as 
well as of the Son and the Holy Spirit, and as though the 
Son were the understanding of Himself, as well as of the Father 
and the Holy Spirit, but as though the Holy Spirit were the 
love of Himself, as well as of the Father and the Son? 

Who would presume to think or to affirm such things as 
these about that Trinity? For if there the Son alone under- 
stands for Himself, as well as for the Father and the Holy 
Spirit, then we return to that ridiculous opinion that the 
Father is not wise by Himself, but by the Son, and that wisdom 
has not begotten wisdom, but that the Father is said to be 
wise by that wisdom which He has begotten. For there can be 
no wisdom where there is no understanding, and consequent- 
ly, if the Father Himself does not understand for Himself, 
but the Son understands for the Father, then certainly the 
Son makes the Father wise. And if for God to be is the 
same as to be wise, and to Him essence is the same as wisdom, 
then it is not the Son who has His essence from the Father, 
which is true, but the Father who has His essence from the 
Son, which is most absurd and most false. Our discussion, 
refutation, and repudiation of this ridiculous opinion are seen 
very clearly in the seventh book.1 

God the Father is, therefore, wise by that whereby He is 
Himself His own wisdom; and the Son is the wisdom of the 
Father, from the wisdom which is the Father, from whom the 
Son was begotten. Hence, it follows logically that the Father 
is also understanding, by that whereby He is Himself His 
own understanding, for He would not be wise who was not 
understanding. But the Son is the understanding of the 
Father, begotten by the understanding which is the Father. 
And the same can be also not unfittingly said of the memory. 
For how is he wise who remembers nothing, or who does not 
remember himself? 

Wherefore, because the Father is wisdom, and the Son 
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wisdom, as the Father remembers Himself, so too does the 
Son; and as the Father remembers Himself and the Son, not 
by the memory of the Son, but by His own, so too the Son 
remembers Himself and the Father, not by the memory of 
the Father, but by His own. Who would say that there is 
any wisdom where love does not even exist? From this we con- 
clude that the Father is His own love, in the same manner as 
He is His own understanding and His own memory. Behold 
these three, therefore: memory, understanding, love or the 
will in that highest and unchangeable essence, which is God, 
and these three are not the Father, the Son, and the Holy 
Spirit, but the Father alone. 

And because the Son also is wisdom begotten from wisdom, 
as neither the Father nor the Holy Spirit understands for 
Him, but He Himself understands for Himself, so neither 
does the Father remember for Him, nor does the Holy Spirit 
love for Him, but He remembers for Himself and loves 
for Himself. For He Himself is also His own memory, His 
own understanding, and His own love; but that He is so, 
comes to Him from that Father of whom He was born. The 
Holy Spirit, too, because He is wisdom proceeding from 
wisdom, does not have the Father as His memory, and the 
Son as His understanding, and Himself as love; for He would 
not be wisdom if the one remembered for Him, and the other 
understood for Him, and He Himself only loved for Him- 
self; but He has these three things, and so has them that He 
Himself is these three things. But that He is so, comes to Him 
from Him from whom He proceeds. 

(13) What man, therefore, can comprehend that wisdom 
by which God knows all things, and in such a way that what 
are called past things are not past for Him, nor does He await 
the coming of what are called future things as though they 
were absent, but both past and future things are all present 
together with present things? He does not think of each thing 
by itself, nor pass in thought from one to another, but sees 
all of them present before Him in a single glance. What man, 
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I say, comprehends that wisdom, that foresight, and that 
knowledge, seeing that we are unable even to comprehend 
our own? 

For we can perceive in some way or other those things 
which are present either to our senses or to our understanding, 
but we know those which are absent, and yet had been present 
through our memory, insofar as we have not forgotten them. 
We do not conjecture the past from the future, but the future 
from the past, yet not with a sure knowledge. For we, as it 
were, see some of our thoughts about future things more 
clearly and more certainly, as though they were very near; 
and we do this when we are able and insofar as we are able, 
by our memory which seems to pertain not to the future but 
to the past. This can be proved by those sayings and hymns 
which we render from memory in the proper sequence. For 
unless we foresaw in our thought what follows, we certainly 
could not utter them. And yet it is memory, not foresight, 
that enables us to foresee them. For as long as we continue 
to speak or to sing, we utter nothing except what we have 
foreseen and anticipated. And yet when we do so, we do not 
say that we sing or speak from foresight, but from memory; 
and those who are specially gifted in reciting many things 
in this way are wont to be praised, not for their foresight, 
but for their memory. 

We know that these things are done in our mind or by 
our mind, and we are quite certain about them; but the more 
attentively we seek to consider how they are done, so much 
the more does our language fail us, and our attention itself 
does not continue, so that our understanding, if not our 
tongue, may reach some point of clearness. And do we, whose 
minds are so feeble, believe that we can comprehend whether 
God's foresight is the same as His memory and understanding, 
who does not behold individual things by thought, but em- 
braces all that He knows in one eternal, unchangeable, and 
ineffable vision? In this difficulty and distress, therefore, we 
may indeed cry aloud to the living God: “Thy knowledge is 
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become wonderful to me; it is sublime, and I cannot reach to 
it? For I understand from myself how wonderful and how 
incomprehensible Your knowledge is, by which You have 
made me, when I consider that I cannot even comprehend 
myself whom You have made; and yet in my meditation a fire 
flames out, so that I seek Your face evermore.4 


Chapter 8 


(14) I know that wisdom is an incorporeal substance, and 
a light in which those things are seen that are not seen with 
carnal eyes, and yet a man so great and so spiritual has 
said: ‘We see now through a mirror in an enigma, but then 
face to face.’! If we inquire what this mirror is, and of what 
sort it is, the first thing that naturally comes to mind is that 
nothing else is seen in a mirror except an image. We have, 
therefore, tried to do this in order that through this image 
which we are, we might see Him by whom we have been made 
in some manner or other, as through a mirror. Such is also 
the meaning of the words spoken by the same Apostle: ‘But 
we, with face unveiled, beholding the glory of God, are trans- 
formed into the same image, from glory to glory, as through 
the Spirit of the Lord.’? He uses the word speculantes, that is, 
beholding through a mirror [speculum], not looking out from 
a watch-tower [specula]. There is no ambiguity here in the 
Greek language, from which the Epistles of the Apostle were 
translated into Latin. For there the word for mirror, in which 
the images of things appear, and the word for watch-tower, 
from the height of which we see something at a greater dis- 
tance, are entirely different even in sound; and it is quite 


2 Cf. Ps. 138.6. 
3 Cf. Ps. 38.4. 

4 Cf. Ps. 104.4. 

1 Cf. 1 Cor. 13.12. 
2 2 Cor. 3.18. 
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clear that the Apostle was referring to a mirror and not to a 
watch-tower when he said ‘beholding the glory of the Lord’; 
but when he says: ‘we are transformed into the same image,’ 
he undoubtedly means the image of God, since he calls it the 
‘same image,’ that is, the very one which we are beholding; 
for the same image is also the glory of God, as he says else- 
where: ‘A man ought not to cover his head, because he is the 
image and glory of God.’? We have already explained the 
meaning of these words in the twelfth book. Therefore, he 
says ‘we are transformed,’ that is, changed from one form into 
another, and we pass from an obscure form to a bright form, 
for though obscure, yet it is the image of God; and if the 
image, then certainly also the glory in which we were created 
as men, surpassing other animals. 

For it was said of this human nature itself: ‘A man ought 
not to cover his head, because he is the image and glory of 
God.’ And when this nature, the most excellent in created 
things, is justified from its impiety by its own Creator, it 
is transferred from a deformed form into a beautiful form. 
For even in its very impiety, the more its vice is deserving of 
condemnation, so much the more certainly is its nature de- 
serving of praise. And, therefore, he added these words ‘from 
glory to glory,’ namely, from the glory of creation to the 
glory of justification. Although the words ‘from glory to 
glory’ may be also understood in other ways, such as, from 
the glory of faith to the glory of sight, from the glory by 
which we are the sons of God into the glory by which we 
shall be like Him, since we shall see Him just as He is.* But 
where he added ‘as through the Spirit of the Lord,’ he shows 
that the good of so desirable a transformation is conferred 
upon us by the grace of God. 
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` (15) We have spoken about these things because of what 
the Apostle has said: ‘we see now through a mirror.’ But 
since he added ‘in an enigma,’ his meaning is unknown to 
many who are ignorant of that branch of literature in which 
these modes of speech are taught; they are called tropes by the 
Greeks, and we ourselves also use this Greek word in place of 
the Latin, For just as we are more accustomed to say schemata 
than figures, so we are more accustomed to say tropes instead 
of modes. But to render the names of all the modes or tropes 
in Latin, so as to apply to each word its appropriate name, 
is very difficult and quite unusual. Therefore, some of our in- 
terpreters, reluctant to use the Greek word where the Apostle 
says ‘which are by way of allegory,’! have translated it by a 
circumlocution, saying ‘those which signify one thing by 
another.’ But there are very many species of this trope or 
allegory, and among them is that which is also called an 
enigma. 

But the definition of a generic term itself must include all 
the species. And, therefore, just as every horse is an animal, 
but not every animal is a horse, so every enigma is an allegory, 
but not every allegory is an enigma. What, then, is an allegory 
except a trope in which one thing is understood from another, 
as when he writes to the Thessalonians: “Therefore, let us 
not sleep as do the rest, but let us be wakeful and sober. For 
they who sleep, sleep at night, and they who are drunk are 
drunk at night. But let us, who are of the day, be sober’?? 
This allegory, however, is not an enigma, for unless one is 
very slow of comprehension, its meaning is clear. But, to ex- 
plain it briefly, an enigma is an obscure allegory, such as: 
‘The horseleech has three daughters,’ and whatever expres- 
sions are similar to this. But where the Apostle speaks of the 


1 Cf. Gal. 4.24. 
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allegory, he finds it not in the words but in the deed; for he 
pointed out that by the two sons of Abraham, the one by a 
slave-girl and the other by a free woman—he was not speaking 
figuratively, but of something that also took place—the two 
Testaments are to be understood; this was obscure before he 
explained it, and, hence, such an allegory, which is a general 
name, could also be specially called an enigma. 

(16) But because not only they who are ignorant of those 
books from which tropes are learned seek the meaning of 
what the Apostle said, that we now see in an enigma, but also 
they who do know, yet are eager to know what that enigma is 
in which we now see, we must find a single meaning for both, 
namely, for that which says ‘we see now through a mirror,’ 
and that which adds ‘in an enigma.’ For it has one meaning 
when the whole is so uttered: ‘We see now through a mirror 
in an enigma.’ Therefore, it seems to me, as he would have 
us understand an image by the word mirror, so a likeness by 
the word enigma, yet a likeness that is obscure and difficult 
to perceive. Since by the terms image and enigma, therefore, 
any likenesses whatsoever intended by the Apostle can be 
understood, which are suited to lead to an understanding of 
God in the manner that is now possible, yet nothing is better 
suited than that which is not unreasonably spoken of as His 
image. 

Let no one wonder, therefore, that we must labor to see 
anything at all, even in this manner of seeing, which has been 
granted in this life, namely, through a mirror in an enigma. For 
the word enigma would not be used here if this seeing were 
something easy. And this is a greater enigma, that we do not see 
what is impossible for us not to see. For who does not see his 
own thought? and who does see his own thought, not I say with 
the eyes of flesh, but with the interior gaze itself? Who does not 
see it, and who does see it? For in thought we look, so to say, 
into our own mind, whether those things are present which we 
also see with our bodily eyes or perceive through the other 
senses, or whether they are not present, and their likenesses 


BOOK FIFTEEN 473 


are seen in thought; or whether it is neither of these, but we 
think of those things that are neither corporeal nor the like- 
nesses of bodies, such as the virtues and the vices, as, in a 
word, thought itself is thought; or whether we reflect upon 
those things which we have learned through the study of the 
sciences and the liberal arts; or whether our thoughts are 
directed to the higher causes or reasons of all those things 
which exist in an unchangeable nature; or whether we also 
think of evil, vain, and false things, either with the sense not 
consenting, or going astray by its consent. 


Chapter 10 


(17) But let us now speak of those things which we think 
of as known, and have in our knowledge even if we do not 
think of them, whether they belong to the contemplative sci- 
ence which, as I have explained, is to be properly called 
wisdom, or to the active science which is to be properly called 
knowledge. For both together belong to the one mind and 
are the one image of God. But when we discuss the inferior 
part of the mind specifically and by itself, it is not to be called 
an image of God, even though, as we pointed out in the 
thirteenth book,! some likeness of the Trinity is found in it. 

Now, then, we are speaking of the whole knowledge of 
man together, in which whatever things are known, are known 
to us, and certainly they are true; otherwise, they would not 
be known. For no one knows false things, except when he 
knows them to be false, and if he knows this, then he knows 
the truth, for it is true that they are false. We are now dis- 
cussing those things, therefore, which we think of as known, 
and which are known to us, even if we are not thinking of 
them. But, of course, if we wish to utter them, we cannot do 
so except by thinking of them. For, even though no words 
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are sounded, yet he who thinks certainly speaks them in his 
heart. 

Therefore, it is said in the Book of Wisdom: “They said 
within themselves, not thinking rightly.’? For it explained the 
meaning of ‘they said within themselves, when it added 
‘thinking.’ A similar text is also found in the Gospel: “Take 
courage, son; thy sins are forgiven thee. And behold, some of 
the Scribes said within themselves, “This man blasphemes.”’ 
For what does ‘they said within themselves’ mean, except 
they thought? Then it continues: ‘And when Jesus had seen 
their thoughts, he said, “Why do you think evil in your 
hearts?” ’? Such is Matthew’s account. But Luke describes the 
same incident as follows: “The Scribes and Pharisees began 
to think, saying, “Who is this man who speaks blasphemies? 
Who can forgive sins except God alone?” But as Jesus knew 
their thoughts, He answered and said to them, “Why do you 
think in your hearts?” ’t “They said, thinking’ of the Book of 
Wisdom is equivalent to ‘they thought, saying,’ of the Gospel. 
Both there and here, it is indicated that they speak within 
themselves and in their hearts, that is, they speak by thinking. 
For they said within themselves, and it was said to them: ‘Why 
do you think?’ And the Lord Himself says of that rich man 
whose field brought forth an abundant harvest: ‘And he 
thought within himself, saying,’® 

(18) Some thoughts, then, are speeches of the heart, and 
that a mouth is also there is shown by the Lord when He says: 
‘What goes into the mouth doth not defile a man, but what 
comes out of the mouth, that defiles a man.’ In one sentence 
he has included the two different mouths of man, the one of 
the body, the other of the heart. For certainly these people 
thought that a man is defiled by that which enters the mouth 
of the body, but the Lord said that a man is defiled by that 
which comes out of the mouth of the heart. Such was the ex- 


2 Wisd. 2.1. 

3 Cf. Matt. 9.2-4. 
4 Cf. Luke 5.21-22. 
5 Cf. Luke 12.17. 
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planation that He Himself gave of what He had said. For 
a little later He spoke of this subject to His disciples: ‘Are you 
also even yet without understanding? Do you not understand 
that whatever enters the mouth, passes into the belly and is 
cast out into the drain?’ Here indeed He referred very clearly 
to the mouth of the body. But He indicates the mouth of 
the heart in that which follows: ‘But the things that proceed 
out of the mouth come from the heart, and it is they that 
defile a man. For out of the heart come evil thoughts,’ etc. 
What clearer explanation can there be than this? Yet because 
we speak of thoughts as speeches of the heart, we do not, 
therefore, mean that they are not at the same time acts of 
sight, which arise from the sights of knowledge when they 
are true. 

For when these take place outwardly through the body, 
then speech is one thing and sight another thing; but when 
we think inwardly, then both are one. Just as hearing and 
sight are two things, differing from each other in the senses 
of the body, but in the mind it is not one thing to see and 
another thing to hear; and, therefore, although speech is not 
seen outwardly, but is rather heard, yet the Holy Gospel says 
that the inner speeches, that is, the thoughts, were seen by the 
Lord and not heard: ‘They said within themselves, “He blas- 
phemes,”’ and then it adds: ‘And when Jesus had seen their 
thoughts.’ He saw, therefore, what they had said. For by His 
own thought He saw their thoughts which they alone thought 
that they saw. 

(19) Whoever, then, can understand the word, not only 
before it sounds, but even before the images of its sound are 
contemplated in thought—such a word belongs to no lan- 
guage, that is, to none of the so-called national languages, of 
which ours is the Latin—whoever, I say, can understand this, 
can already see through this mirror and in this enigma some 
likeness of that Word of whom it was said: ‘In the beginning 
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was the Word, and the Word was with God; and the Word 
was God.’7 

For when we speak the truth, that is, speak of what we 
know, then the word which is born from the knowledge itself 
which we retain in the memory must be altogether of the 
same kind as that knowledge from which it is born. For the 
thought formed from that thing which we know is the word 
which we speak in our heart, and it is neither Greek, nor 
Latin, nor of any other language, but when we have to bring 
it to the knowledge of those to whom we are speaking, then 
some sign is assumed by which it may be made known. And 
generally this is a sound, but at times also a nod; the former 
is shown to the ears, the latter to the eyes, in order that that 
word which we bear in our mind may also become known by 
bodily signs to the senses of the body. For even to nod, what 
else is it but to speak, as it were, in a visible manner? A 
witness for this opinion is found in the Sacred Scriptures, for 
we read as follows in the Gospel according to John: ‘Amen, 
amen I say to you, one of you shall betray me. The disciples 
therefore looked at one another, uncertain of whom he was 
speaking. Now one of his disciples, he whom Jesus loved, was 
reclining at Jesus’ bosom. Simon Peter therefore beckoned to 
him, and said to him, “Who is it of whom he speaks?” ’8 Be- 
hold, he spoke by beckoning what he did not venture to speak 
aloud. But we make use of these and other corporeal signs 
of this kind when we speak to the eyes or the ears of those 
who are present. But letters have also been found by which 
we can also speak to those who are absent; but the letters are 
the signs of words, while the words themselves in our speech 
are signs of the things of which we are thinking. 


Chapter 11 


(20) Hence, the word which sounds without is a sign of 
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the word that shines within, to which the name of word 
more properly belongs. For that which is produced by the 
mouth of the flesh is the sound of the word, and is itself also 
called the word, because that inner word assumed it in order 
that it might appear outwardly. For just as our word in some 
way becomes a bodily sound by assuming that in which it 
may be manifested to the senses of men, so the Word of 
God. was made fiesh by assuming that in which He might also 
be manifested to the senses of men. And just as our word be- 
comes a sound and is not changed into a sound, so the Word 
of God indeed becomes flesh, but far be it from us that it 
should be changed into flesh. For by assuming it, not by being 
consumed in it, this word of ours becomes a sound, and that 
Word became flesh. 

Whoever, then, desires to arrive at some kind of a likeness 
to the Word of God, although unlike it in many things, let 
him not behold our word which sounds in the ears, either 
when it is brought forth in sound, or when it is thought in 
silence. For all words, no matter in what language they may 
sound, are also thought in silence; and hymns run through 
our mind, even when the mouth of the body is silent; not only 
the numbers of the syllables, but also the melodies of the 
hymns, since they are corporeal and belong to that sense of the 
body called hearing, are present by their own kind of in- 
corporeal images to those who think of them, and silently 
turn all of them over in their minds. 

But we must pass by these things in order to arrive at 
that word of man, for by its likeness, of whatever sort it may 
be, the Word of God may in some manner be seen as in an 
enigma: not that which was spoken to this or that Prophet, 
and of which it was said: ‘But the word of God increased and 
multiplied, and of which it was again said: ‘Faith then by 
hearing, and hearing by the word of Christ’? and again: 
‘When you received from us the word of God, you received it 
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not as the word of man, but, as it truly is, the word of God.’® 
There are numberless instances in the Scriptures where 
similar statements are made about the word of God, which 
is scattered in the sounds of many different languages through 
the hearts and mouths of men. But it is called the word of 
God, therefore, because a divine and not a human doctrine 
is handed down. But by means of this likeness we are en- 
deavoring to see that Word of God, in whatever way we can, 
of whom it was said: ‘The Word was God,’ of whom it was 
said: ‘All things were made through him,’ of whom it was 
said: ‘The Word was made flesh,’* of whom it was said: “The 
word of God on high is the fountain of wisdom.’5 

We must, therefore, come to that word of man, to the word 
of a living being endowed with reason, to the word of the 
image of God, not born of God but made by God; this word 
cannot be uttered in sound nor thought in the likeness of 
sound, such as must be done with the word of any language; 
it precedes all the signs by which it is signified, and is begotten 
by the knowledge which remains in the mind when this same 
knowledge is spoken inwardly, just as it is. For the sight of 
thought is very similar to the sight of knowledge. For, when 
it is spoken through a sound or through some bodily sign, 
it is not spoken just as it is, but as it can be seen or heard 
through the body. When, therefore, that which is in the 
knowledge is in the word, then it is a true word, and the truth 
which is expected from man, so that what is in the knowledge 
is also in the word, and what is not in the knowledge is not 
in the word; it is here that we recognize ‘Yes, yes; no, no.’® 
In this way the likeness of the image that was made ap- 
proaches, insofar as it can, to the likeness of the image that 
was born, whereby God the Son is proclaimed as substantially 
like the Father in all things. 

The following likeness in this enigma to the Word of God 
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is also to be noted: just as it was said of that Word: “All 
things were made through him,’ where it is declared that 
God made all things through His only-begotten Word, so 
there are no works of man which are not first spoken in the 
heart, and, therefore, it is written: “The beginning of every 
work is the word.’? But even here when the word is true, then 
it is the beginning of a good work. But the word is true, if it is 
begotten from the knowledge of working well, so that here too 
the admonition may be preserved: ‘Yes, yes; no, no.’ If it is ‘yes’ 
in the knowledge by which one must live, it is also ‘yes’ in the 
word by which the work is to be fulfilled; if it is ‘no’ there, 
it is also ‘no’ here. Otherwise, such a word will be a lie, not 
the truth, and consequently a sin and not a right work. 

In the likeness of our word, there is also this likeness of 
the Word of God, that our word can exist and yet no work 
may follow it; but there can be no work unless the word 
precedes, just as the Word of God could be, even though no 
creature existed, but no creature could be, except through 
that Word through whom all things were made. Therefore, 
not God the Father, not the Holy Spirit, not the Trinity itself, 
but the Son alone, who is the Word of God, was made flesh, 
although the Trinity brought this about, in order that by our 
word following and imitating His example, we might live 
rightly, that is, that we might have no lie either in the con- 
templation or in the work of our word. But this perfection 
of this image is to be at some time in the future, In order to 
obtain it, the good master instructs us by the Christian faith 
and the doctrine of godliness, that ‘with face unveiled,’ from 
the veil of the Law, which is the shadow of things to come, 
‘beholding the glory of the Lord,’ that is, looking as it were 
through a mirror, ‘we might be transformed into the same 
image from glory to glory, as through the Spirit of the Lord,’ 
according to our previous explanation of these words. 

(21) When the image, therefore, has been renewed by this 
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transformation, and so brought to perfection, then we shall 
be like to God, since we shall see Him, not through a mirror, 
but just as He is,® which the Apostle calls ‘face to face.’!° But 
now in this mirror, in this enigma, in this likeness of whatever 
sort it may be, who can explain how great its unlikeness is? 
But I shall touch upon some points, as I am able, by which 
to perceive it. 


Chapter 12 


First of all, the knowledge itself from which our thought is 
truly formed, and when we say what we know, of what sort is 
it, and how much can a man, even of the most extraordinary 
skill and learning, acquire? For if we pass over those things 
which come into the mind through the senses of the body, 
wherein so many things are different from what they seem, 
that he, who is too much pressed down by their apparent 
similarity to the truth, believes himself to be sane, while he 
is insane—and for this reason the philosophical Academy has 
so prevailed, that by doubting everything it has fallen into a 
much more wretched folly—if we, therefore, pass over those 
things that come from the senses of the body into the mind, 
how much remains of the things which we so know, as we 
know that we live? Here, at least, we have no fear of per- 
haps being deceived by some apparent likenesss to the truth, 
because it is certain that even he who is deceived lives; nor 
do we know this as we know those objects of sight, which are 
presented from without, where the eye may be deceived, as 
it is deceived when it sees the bent oar in the water, and when 
the navigators see the towers moving, and thousands of other 
things which are otherwise than they appear, for we do not 
even see this with the eye of the flesh. 


9 Cf. 1 John 3.2. 
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It is an inner knowledge by which we know that we live, 
where not even the academician can say: ‘Perhaps you are 
sleeping, and you do not know, and you see in dreams.’ For 
who does not know that things seen by those who are asleep 
are very similar to things seen by those who are awake. But he 
who is certain about the knowledge of his own life does not 
say in it: ‘I know that I am awake,’ but ‘I know that I live’; 
whether he, therefore, sleeps, or whether he is awake, he lives. 
He cannot be deceived in his knowledge of this even by 
dreams, because to sleep and to see in dreams is characteristic 
of one who lives. Nor can the academician argue as follows 
against this knowledge: ‘Perhaps you are insane, and do not 
know it, because the things seen by the sane are very similar 
to those seen by the insane, but he who is insane lives’; nor 
does he make this retort to the academicians: ‘I know that I 
am not insane,’ but ‘I know that I live.’ He can never, there- 
fore, be deceived nor lie who says that he knows that he lives. 
Let a thousand kind of optical illusions be placed before one 
who says: ‘I know that I live’; he will fear none of them, 
since even he who is deceived, lives. 

But if such things alone belong to human knowledge, then 
they are very few; unless it be that they are so multiplied in 
each kind that they are not only not few, but are even found 
to reach an infinite number. For he who says: ‘I know that 
I live,’ says that he knows one thing; if he were then to say: ‘I 
know that I know that I live,’ there are already two things, 
but that he knows these two, is to know a third thing; and so 
he can add a fourth and a fifth, and innumerable more, as 
long as he is able to do so. But because he cannot comprehend 
an innumerable number by adding one thing to another, or 
express a thing innumerable times, he comprehends this very 
fact and says with absolute certainty that this is both true 
and so innumerable that he cannot truly comprehend and 
express its infinite number. 

Something similar can also be noted when the will is cer- 
tain. For who would not regard: ‘Perhaps you are deceived,’ 
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as an impudent reply to one who says: ‘I will to be happy’? 
And if he were to say: ‘I know that I will this, and I know 
that I know this,’ then to these two he can also add a third, 
that he knows these two, and also a fourth, that he knows 
that he knows these two, and can likewise continue in- 
definitely. If someone were also to say: ‘I do not will to err,’ 
will it not be true that whether he errs or does not err, yet 
he does not will to err? Would it not be the height of im- 
pudence for anyone to say to this man: ‘Perhaps you are de- 
ceived,’ since no matter in what he may be deceived, he is cer- 
tainly not deceived in not willing to be deceived? And if 
he says that he knows this, he adds as many known things 
as he pleases, and perceives it to be an infinite number, For he 
who says: ‘I do not will to be deceived, and I know that I do 
not will this, and I know that I know this,’ can also continue 
from here towards an indefinite number, however awkward 
this manner of expressing it may be. And other things are 
also found which can be used effectively against the acad- 
emicians who contend that it is impossible for man to know 
anything. 

But we have to set a limit somewhere, especially since this 
is not the purpose for which we have undertaken the present 
work, There are three books of ours on this subject, which we 
wrote in the first period of our conversion, and anyone who 
can and will read, and understand what he reads, will cer- 
tainly not be moved by the many arguments which they have 
thought up against the perception of the truth. For since 
there are two kinds of things which are known: one, the 
knowledge of those which the mind perceives through the 
senses of the body, the other of those which it perceives 
through itself, these philosophers have babbled many things 
against the senses of the body; but they have been utterly 
unable to cast doubt upon the most certain perceptions of 
things that are true, which the mind knows through itself, 
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such as that which I have already mentioned: ‘I know that 
I live.’ 

But far be it from us to doubt the truth of those things 
which we have perceived through the senses of the body. For 
through them we have learned of the heavens and the earth, 
and those things in them which are known to us insofar as 
He, who has also created us and them, wanted them to become 
known to us. Far be it also from us to deny what we have 
learned from the testimony of others; otherwise, we would 
not know that there is an ocean; we would not know that 
there are lands and cities which the most celebrated fame 
commends; we would not know of the men and their works 
which we have learned in the reading of history; we would 
not know the news that is daily brought to us from every- 
where, and is confirmed by evidence that is consistent and 
convincing; finally, we would not know in what places and 
from what persons we were born; because we have believed 
all of these things on the testimonies of others. But it is most 
absurd to deny this, and we must confess that, not only the 
senses of our own bodies, but also those of other persons have 
added very much to our knowledge. 

(22) The human mind, therefore, knows all these things 
which it has acquired through itself, through the senses of its 
body, and through the testimonies of others, and keeps them 
in the treasure-house of its memory; and from them a true 
word is begotten when we say what we know, but the word 
that is anterior to every sound and to every thought of sound. 
For then the word is most like the thing that is known, and 
from which its image is also begotten, since the sight of 
thought arises from the sight of knowledge. This is the word 
that belongs to no language, the true word about a true thing, 
having nothing from itself, but everything from that knowl- 
edge from which it is born. Nor does it make any difference 
when he who says what he knows has learned this, for some- 
times he speaks as soon as he learns, provided only that it is 
a true word, that is, born from things that are known, 
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But has God the Father, of whom the Word was born as 
God of God, has God the Father, then, in that Wisdom which 
He Himself is to Himself, learned something through the sense 
of His own body, and other things through Himself? Who 
would say such a thing as this? Who does not think of God 
not as a rational animal, but as above every rational mind, in- 
sofar as He can be thought of by them who prefer Him to all 
animals and to all souls, even though they see him through a 
mirror in an enigma and by conjectures, and not yet face to 
face just as He is? 

Or with regard to these things which God the Father 
knows, not through a body which He does not have, but 
through Himself, has He learned them elsewhere from some- 
one? Or did He need messengers or witnesses in order to know 
them? Certainly not! For His own perfection suffices for Him 
to know all that He knows. He does indeed have messengers, 
that is, the angels, but not to announce to Him what He does 
not know, for there is nothing that He does not know; but 
their good consists in consulting His truth about their works; 
and that is why they are said to announce some things to 
Him, not that He Himself may learn from them, but that 
they themselves may learn from Him through His Word 
without any corporeal sound. They also announce what He 
has willed, and are sent by Him to whom He has willed, hear- 
ing everything from Him through that Word of His, that is, 
finding in His truth what they are to do, as well as what, to 
whom, and when they are to announce it. 

For we also pray to Him, but yet we do not make Him 
aware of our necessities. ‘For your Father knows,’ His Word 
has said, ‘what is necessary for you before you ask him.’! Nor 
did He come to know them at any definite time, so as to know 
them now, but He knew beforehand, without any beginning, 
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all future temporal things, and in them also, what, and when 
we should ask Him, and to whom He would listen or not 
listen, and on what subjects. 

But He does not, therefore, know all His creatures, both 
spiritual and corporeal, because they are, but they, therefore, 
are because He knows them. For He was not ignorant of what 
He was going to create. He created, therefore, because He 
knew; He did not know because He created. He did not know 
them differently when they were created, than when they 
were to be created, for nothing has been added to His wisdom 
from them; it has remained the same as it was, while they came 
into existence as they should and when they should. So it is also 
written in the Book of Ecclesiasticus: ‘All things were known 
to him before they were created, so also after they were 
perfected.’ The word ‘so’ is used here, meaning that they 
were not known to Him in a different way, but both ‘before 
they were created, and after they were perfected, so they were 
known to him.’ 

This knowledge, therefore, is far unlike our knowledge. 
But the knowledge of God is also His wisdom, and His wis- 
dom is His essence or substance itself. Because in the marvel- 
ous simplicity of that nature, it is not one thing to be wise, 
and another thing to be, but to be wise is the same as to be, 
as we have often mentioned in the preceding books. Our 
knowledge, on the contrary, can be lost and recovered in very 
many things, because in our case to be is not the same as to 
know, or to be wise, since we can be, even if we possess no 
knowledge or wisdom in those things which we have learned 
from elsewhere. Wherefore, just as our knowledge is unlike 
that knowledge of God, so our word, which is born from our 
knowledge, is also unlike that Word of God which is born 
from the essence of the Father. But when I say ‘from the 
essence of the Father,’ it is just the same as saying, from the 
knowledge of the Father, or from the wisdom of the Father, 
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or, to be more explicit, from the Father who is knowledge, 
from the Father who is wisdom. 


Chapter 14 


(23) The Word, therefore, the only-begotten Son of God 
the Father, like and equal in all things to the Father, God of 
God, light of light, wisdom of wisdom, essence of essence: 
He is wholly the same as the Father, and yet is not the 
Father, because this is the Son, and that is the Father. And, 
therefore, He knows all that the Father knows; but for Him 
to know is of the Father, as also to be is of the Father. For 
there to know and to be is one. And, consequently, to the 
Father, as to be is not of the Son, so neither is to know, And, 
therefore, the Father, as though uttering Himself, begot the 
Word, equal in all things to Himself. For He would not have 
uttered Himself completely and perfectly, if there were any- 
thing less or more in His Word than in Himself. Here above 
all do we recognize ‘Yes, yes; no, no.’ And, therefore, this Word 
is truly the Truth, since whatever is in that knowledge from 
which it was born is also in the Word; but that which is not 
in the knowledge is not in the Word. And, therefore, this 
Word can never have anything false, because He is just as 
unchangeable as He is from whom He is. 

‘For the Son can do nothing of Himself, but only what he 
sees the Father doing’! Of His own power He cannot do 
this,2 nor is this weakness, but the strength by which the 
truth cannot be false. God the Father, therefore, knows all 
things in Himself, and He knows all things in His Son, but 
in Himself as Himself, and in the Son as His Word, the 
Word which is spoken concerning all those things which 
are in Himself. In like manner the Son also knows all things, 
namely, in Himself, as those which were born from those 
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which the Father knows in Himself, but in the Father, as 
those from which were born, what the Son Himself knows 
in Himself. The Father and the Son, therefore, know each 
other mutually, but the former by begetting, the latter by 
being born, And all the things that are in their knowledge, 
in their wisdom, in their essence, each of them sees simul- 
taneously, not partly or singly, as though His gaze passed 
alternately from one object to another, from there to here, 
and again from one side to another, so that He cannot see 
some things if He sees other things, but, as I said, He sees 
all things simultaneously, and nothing is there which He does 
not always see. 

(24) But that word of ours, which has neither sound nor 
thought of sound, is the word of that thing which we in- 
wardly speak by seeing it, and, therefore, it belongs to no 
language; hence, in this enigma there is a likeness, be it 
what it may, to that Word of God who is also God, since it 
is also so born from our knowledge as that Word was also 
born from the knowledge of the Father. Such, then, is our 
word in which we indeed find a likeness, be it what it may, 
to that Word, but, insofar as we are able, we shall point out 
how great an unlikeness there also is, and let us not be 
sluggish in perceiving this. 


Chapter 15 


Is our word born from our knowledge alone? Do we not 
also say many things which we do not know? We are not in 
doubt when we say them, but we judge them to be true; and 
if perhaps they are true, then they are true in the things them- 
selves of which we speak and not in our word, because a word 
is only true if it is born from the thing which one knows, In 
this way, therefore, our word is false, not when we lie, but 
when we are deceived. But when we doubt, it is not yet the 
word about the thing of which we doubt, but the word about 
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the doubt itself. For although we do not know whether the 
thing is true about which we doubt, yet we know that we 
doubt, and, therefore, when we say this, it is a true word, 
since we are saying what we know. What, then, about the 
possibility of also telling a lie? When we do this, then indeed 
we willingly and knowingly have a false word, and in this 
case the true word is that we lie, for we know this. And when 
we confess that we have lied, we speak the truth, for we are 
saying what we know, and we know that we have lied. 

That Word, however, which is God and more powerful 
than ourselves, cannot do this. ‘For he can do nothing, but 
only what he sees the Father doing.’ And of Himself He does 
not speak, but of that Father is everything that He speaks, 
since the Father speaks it in a unique way; and the great 
power of that Word is that He cannot lie, because in Him 
there cannot be ‘Yes and no,’! but ‘Yes, yes; no, no.’ For that 
is not even to be called a word if it is not true. If it be so, 
then I willingly agree. What then? When our word is true and, 
therefore, is rightly called a word, it can be called sight of 
sight, or knowledge of knowledge. Can it also be called 
essence of essence, as that Word of God is especially called, 
and is to be especially called? Why so? For with us to be is 
not the same as to know. For we know many things which 
live in some manner through our memory, and also die in 
some manner through forgetfulness, and, therefore, when 
they are no longer in our knowledge, yet we are; and when 
our knowledge has slipped from us and perished out of our 
mind, yet we live. 

(25) Even with regard to these things which are so known 
that they can never fall away, since they are present and be- 
long to the nature of the mind itself, such as the knowledge 
that we live—for this remains as long as the mind remains, 
and since the mind always remains, so too this knowledge 
always remains—even with regard to these things, therefore, 
and other similar things that are found, in which the image 

1 2 Cor. 1.19. 
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of God is rather to be beheld, though they are always known, 
yet since they are not also always thought, it is difficult to 
ascertain in what way they can be called an eternal word, 
since our word is spoken in our thought. 

For it is eternal to the mind to live, it is eternal to know 
that it lives, but yet it is not eternal to think of its life, or to 
think of the knowledge of its life, since it does not think of it 
when it begins to think now of this and now of that thing, 
although it does not cease to know it. Hence, if there can be 
an eternal knowledge in the mind, and yet the thought of 
this same knowledge cannot be eternal, and our true inner word 
can only be spoken in our thought, then it follows that God 
alone may be understood to have an eternal Word, co-eternal 
with Himself. Unless perhaps we are to say that the mere 
possibility of thought—for what is known, even when it is 
not thought, can yet be truly thought—is a word as perpetual 
as knowledge itself is perpetual. But how is that a word 
which has not yet been formed in the gaze of thought? How 
will it be like the knowledge from which it is born if it does 
not even have its form, and, therefore, is already being called 
a word because it can have it? For this is the same as saying 
that it must, therefore, be already called a word because it 
can be a word. 

But what is that which can be a word, and, therefore, is 
already worthy of the name of a word? What, I say, is this 
word formable and not yet formed, except something of our 
own mind which we cast this way and that by a kind of re- 
volving motion, according as we think now of this and now 
of that thing, just as they are found, or as they occur to our 
mind? And it then becomes a true word when that which 
we cast, as I have said, by a revolving motion, arrives at that 
which we know, and is formed by it by taking its perfect 
likeness, so that as any thing is known, so it is also thought, 
so it is spoken in the heart, that is, without sound, without 
the thought of sound, such as certainly belongs to some 
language. 
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And, therefore, even if we should concede, in order that we 
may not appear to be engaged in a controversy about words, 
that something of our own mind is already to be called a word 
which can be formed from our knowledge even before it is 
formed, because it is, so to say, already formable, who does not 
see how great its unlikeness is here to that Word of God, who 
is so in the form of God that He was not previously form- 
able before He was formed, nor can He ever be formless, but 
that He is a simple form, and simply equal to Him from whom 
He is, and to whom He is in a marvelous way co-eternal? 


Chapter 16 


Wherefore He is so called the Word of God as not to be 
called the thought of God, lest it be believed that there is, 
as it were, something revolving in God that now receives and 
now recovers a form in order to be a word, and that it can 
lose this form, and in some manner revolve formlessly,. That 
distinguished master of speech knew both the meaning of 
words and the power of thought, who said in a poem: ‘He 
revolves within himself the changing fortunes of war, that is, 
he thinks. This Son of God, therefore, is not called the thought 
of God, but the Word of God. For when our thought arrives 
at that which we know and is formed therefrom, it is our 
true word. And, hence, the Word of God ought to be under- 
stood without any thought on the part of God, in order 
that it may be understood to be a simple form, having nothing 
formable that can also be unformed. The Sacred Scriptures, it 
is true, also speak about the thoughts of God, but do so 
according to that manner of speech in which they also 
speak about the forgetfulness of God, and certainly such ex- 
pressions do not apply in the strict sense to God. 

(26) Accordingly, since there is now so great an unlikeness 
in this enigma both to God and to the Son of God, in which, 


1 Vergil, Aeneid, Book 10, v. 159-160. 
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however, some likeness has been found, we must also confess 
that even when ‘we shall be like to him, when ‘we shall see 
him just as he is’? (certainly he who spoke thus was un- 
doubtedly aware of the unlikeness that now exists), not even 
then shall we be equal to that nature, for a nature that is 
made is always less than He who made it. And then indeed 
our word will not be false, because we shall neither lie nor 
be deceived; perhaps, too, our thoughts will not be revolving, 
going from one thing to another and returning, but we shall 
see all our knowledge in a single glance; yet when this shall 
also take place, if indeed it does take place, and the creature 
that was formable shall be formed so that nothing shall be 
wanting to that form at which it ought to arrive, yet it will 
not be made equal to that simplicity, where nothing formable 
is either formed or reformed, but where there is only form; 
and since it is neither unformed nor formed, itself is an eternal 
and unchangeable substance. 


Chapter 17 


(27) We have spoken sufficiently about the Father and the 
Son, insofar as we have been able to see through this mirror 
and in this enigma, Now we are to speak about the Holy 
Spirit, insofar as God the Giver shall permit. According to the 
Sacred Scriptures, this Holy Spirit is neither the Spirit of the 
Father alone, nor of the Son alone, but the Spirit of both, and, 
therefore, He insinuates to us the common love by which the 
Father and the Son mutually love each other. But in order to 
exercise us, the divine word has caused us to inquire with 
greater zeal, not into those things that lie openly at hand, but 
into those that are to be searched out in the depths, and 
brought to light from the depths. 

The Scripture, therefore, has not said that the Holy Spirit 
is love; had it done so, it would have removed no small part 


2 1 John 3.2. 
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of this problem; but it said: ‘God is love,! so that its mean- 
ing is uncertain, and, hence, we must inquire whether God 
the Father is love, or God the Son, or God the Holy Spirit, 
or God the Trinity itself. For it is our contention that God is 
called love for this reason, that love itself is a substance 
worthy of the name of God, and not merely because it is a gift 
of God, such as where it is said to God: ‘For thou art my 
patience’ ;? for it is not, therefore, said that the substance of 
God is our patience, but that it comes to us from Him, as 
it is read elsewhere: ‘For from him is my patience.’? ‘The 
speech itself of the Scriptures easily refutes any other inter- 
pretation, For such a sentence as “Thou art my patience’ is 
said in the same sense as: “Thou, O Lord, art my hope,’* and 
‘My God, my mercy, and many similar texts. But it was not 
said: ʻO Lord, my love,’ or ‘Thou art my love,’ or ‘God, my 
love’; but it was said: ‘God is love’ in the same sense as it 
was said: ‘God is spirit.’ Let him who cannot grasp this dis- 
tinction ask the Lord for understanding, not an explanation 
from us, for we cannot say anything more clearly. 

(28) Therefore, ‘God is love’; but the question that arises 
here is, whether it is the Father, or the Son, or the Holy 
Spirit, or the Trinity itself, because it, too, is not three gods 
but one God. But, as I have already explained in this book, 
the Trinity that God is, is not to be conceived according to 
those three things which we pointed out in the trinity of our 
mind, so that the Father is, as it were, the memory of all three, 
and the Son the understanding of all three, and the Holy 
Spirit the love of all three, just as though the Father does 
not understand nor love for Himself, but that the Son under- 
stands for Him, and the Holy Spirit loves for Him, but that 
He Himself only remembers for Himself and for them; and 
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as though the Son neither remembers nor loves for Himself, 
but that the Father remembers for Him, and the Holy Spirit 
loves for Him, but that He Himself only understands for Him- 
self and for them; and as though the Holy Spirit likewise 
neither remembers nor understands for Himself, but that the 
Father remembers for Him and the Son understands for Him, 
but that He Himself only loves for Himself and for them. 

But we should rather so conceive this, that all together 
possess and each one possesses all three of these in their own 
nature, that these things do not differ in them, as memory in 
us is one thing, understanding another, and dilection or love 
another, but that we should so conceive these three as some 
one thing which all have, as wisdom itself, and which is so 
retained in the nature of each one, as that He who has it, is 
that which He has, as being an unchangeable and simple 
substance. If, then, these things are understood, and it has 
become clear to us that they are true, insofar as it is granted us 
to see and to conjecture in such great subjects, I do not know 
why, as the Father, the Son, and the Holy Spirit are called 
wisdom, and all together are not three wisdoms but one 
wisdom, so the Father, the Son, and the Holy Spirit should 
not be called love, and all together one love. For so is the 
Father God, the Son God, and the Holy Spirit God, and all 
together are one God. 

(29) And yet it is not without reason that in this Trinity 
only the Son is called the Word of God, and that only the 
Holy Spirit is the Gift of God, and that only He, of whom the 
Son was begotten, and from whom the Holy Spirit principally 
proceeds, is God the Father. I have added ‘principally,’ there- 
fore, because the Holy Spirit is also found to proceed from 
the Son. But the Father also gave this to Him, not as though 
He already existed and did not yet have it, but whatever He 
gave to the only-begotten Word, He gave by begetting Him. He 
so begot Him, therefore, that the common Gift should also 
proceed from Him, and that the Holy Spirit should be the 
Spirit of both. This distinction in the inseparable Trinity, 
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therefore, is not to be touched upon in passing, but is to be 
carefully considered. For it was brought out by means of it, 
that the Word of God should be specially called also the 
wisdom of God, even though the Father and the Holy Spirit 
are wisdom. If, then, any one of these three is to be specially 
called love, what more fitting than that this should be the 
Holy Spirit? In the sense, that is, that in that simple and 
highest nature, substance is not one thing, and love another 
thing, but that substance itself is love, and that love itself is 
substance, whether in the Father, or the Son, or the Holy 
Spirit, and yet that the Holy Spirit is specially called love. 

(30) Thus at times all the sayings of the ancient covenant 
of the Sacred Scriptures are designated together by the name 
of Law. For the Apostle cites the testimony from the Prophet 
Isaia, where he says: ‘In other tongues and with other lips 
I will speak to this people,’ and yet he had prefaced this by 
saying: ‘In the Law it is written.’?7 And the Lord Himself says: 
‘In their Law it is written, “They have hated me without 
cause,” ’§ although this is read in the Psalm.® At times, how- 
ever, the Law is specially called that which was given through 
Moses, as when it is said: “The Law and the Prophets until 
John,’!° and ‘On these two commandments depend the whole 
Law and the Prophets. Here certainly that given from Mt. 
Sinai has been specially designated as the Law. 

But the Psalms are also signified by the name of Prophets, 
and yet the Savior Himself says in another place: ‘All these 
things must be fulfilled that are written in the Law and the 
Prophets and the Psalms concerning me.’!? Here, on the con- 
trary, He meant that the name of Prophets is to be understood 
as not including the Psalms. Therefore, when the Law is 
spoken of in the universal sense, it includes both the Prophets 


7 Isa. 28.11, and 1 Cor. 14.21. 
8 Cf. John 15.25. 

9 Cf. Ps. 34.19. 

10 Matt. 11.13. 

11 Matt. 22.40. 

12 Cf. Luke 24.44. 
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and the Psalms, but it is also spoken of in the special sense as 
that which was given through Moses. Similarly the Prophets 
are so called in common with the Psalms; they are also so 
called specially as exclusive of the Psalms. And it could be 
shown from many other examples that many names of things 
are both applied universally, and also used specially for cer- 
tain things, except that a prolonged discussion on a subject 
so obvious is to be avoided. But I have mentioned this, there- 
fore, that no one might think that we are not justified in giving 
the name of love to the Holy Spirit, because God the Father 
and God the Son can also be called love. 

(31) Hence, as the only Word of God is specially called by 
the name of Wisdom, although in the universal sense both 
the Holy Spirit and the Father Himself are wisdom, so the 
Holy Spirit is specially called by the name of love, although 
in the universal sense both the Father and the Son are love. 
But the Word of God, that is, the only-begotten Son has been 
plainly called the wisdom of God by the mouth of the 
Apostle where he says: ‘Christ, the power of God and the 
wisdom of God.’!3 But we find that the Holy Spirit has been 
called love, if we carefully examine a statement of John the 
Apostle. For, when he had said: ‘Beloved, let us love one 
another because love is of God,’ he immediately added: ‘And 
everyone who loves is born of God, and knows God. He who 
does not love, does not know God, for God is love.’ He here 
revealed that God is called that love which he says: ‘is of God.’ 
The God of God, therefore, is love. 

But because the Son is born of God the Father, and the 
Holy Spirit proceeds from God the Father, the question is 
rightly asked, of which of them should we rather take it to be 
said here, that God is love? For the Father alone is God in 
such a way that He is not of God; and, therefore, the love, 
which is God in such a way that it is of God, is either the 
Son or the Holy Spirit. But in the following verses after speak- 
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ing of the love of God, not that by which we love Him, but 
that ‘by which he first loved us, and sent his Son as a propitia- 
tion for our sins’; and, hence, exhorts us to love one another, 
that so God might abide in us, then, because he had said in 
unmistakable terms that God is love, he wanted to speak more 
plainly on this subject at once: ‘In this,’ he said, ‘we know that 
we abide in him and he in us, because he has given us of his 
Spirit.’ Therefore, the Holy Spirit, of whom He has given us, 
causes us to remain in God, and God in us. But love does 
this. He is, therefore, the God who is love. 

Finally, a little later, when he had repeated and said the 
identical expression: ‘God is love,’ he immediately added: ‘He 
who abides in love abides in God, and God in him’; whence 
he had said above: ‘In this we know that we abide in him 
and he in us, because he has given us of his Spirit.’ The 
latter is, therefore, meant where it is read: ‘God is love.” When 
God the Holy Spirit, therefore, who proceeds from God, has 
been given to man, He inflames him with the love for God 
and his neighbor, and He Himself is love. For man does not 
have whence to love God, except from God. Wherefore a little 
later he says: ‘Let us love him, because he first loved us.’!4 The 
Apostle Paul also says: “The charity of God is poured in our 
hearts by the Holy Spirit, who has been given to us,.’!5 


Chapter 18 


(32) Nothing is more excellent than this gift of God. It 
is this alone which divides the children of the eternal kingdom 
from the children of eternal perdition. Other gifts are also 
bestowed by the Holy Spirit, but without charity they profit 
nothing. Unless the Holy Spirit, therefore, imparts to every- 
one so much as to make him a lover of God and of his neigh- 
bor, then he is not transferred from the left to the right side. 


14 Cf. 1 John 4.7-19. 
15 Rom. 5.5. 
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The Spirit is specially called the Gift for no other reason 
except love; and he who does not have it, even if he should 
speak with the tongues of men and angels, is as sounding brass 
and a tinkling cymbal; and if he should have prophecy and 
know all mysteries and all knowledge, and if he should have 
all faith so as to remove mountains, it is nothing; and if he 
should distribute all his goods, and if he should deliver his 
body to be burned, it profits him nothing.! How great, then, is 
that good without which such great goods lead no one to 
eternal life. 

On the contrary, if one does not speak with tongues, does 
not have prophecy, does not know all the mysteries and all 
knowledge, does not distribute all his goods to the poor, 
either because he has none to distribute, or is prevented by 
some necessity, and does not deliver his body to be burned, if 
there is no occasion for such a suffering, and yet does have 
love or charity (for they are two names of one thing), then 
it alone leads to the kingdom, so that nothing except love 
makes faith itself useful. For there can indeed be faith without 
love, but it likewise profits nothing. And, therefore, the 
Apostle Paul also says: ‘In Christ Jesus neither circumcision 
is of any avail, nor uncircumcision, but faith which works 
through charity,’? thus distinguishing it from the faith by 
which the devils also believe and tremble.? Love, then, which 
is from God and is God, is properly the Holy Spirit, through 
whom the charity of God is poured forth in our hearts, through 
which the whole Trinity dwells in us. For this reason the 
Holy Spirit, since He is God, is also most rightly called the 
Gift of God.t What else is to be understood by the Gift in the 
strict sense except charity which leads to God, and without 
which any other gift, no matter which, does not lead to God? 


1 Cf. 1 Cor. 13.1-3. 
2 Gal. 5.6. 
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(33) Or is it also necessary to prove that the Holy Spirit is 
called the Gift of God in the Sacred Scriptures? If this is like- 
wise expected, then in the Gospel according to John we have 
the words of our Lord Jesus Christ who says: ‘If anyone 
thirst, let him come to me and drink. He who believes in me, 
as the Scripture says, “Out of his belly shall flow living 
waters.” ’ Then the Apostle immediately added: ‘He said this, 
however, of the Spirit whom they who believe in him were 
about to receive.’! Wherefore the Apostle Paul also says: ‘And 
we have all drunk the one Spirit.’2 

But the question raised here is, whether this water has been 
called the Gift of God which is the Holy Spirit. But just 
as we find here that this water is the Holy Spirit, so we find 
this water called the Gift of God in another place of the 
same Gospel. For when the same Lord spoke to the Samaritan 
woman at the well, saying: ‘Give me to drink,’ and she had re- 
plied that the Jews would not associate with the Samaritans, 
Jesus answered and said to her: ‘If thou didst know the gift of 
God, and who it is who says to thee, “Give me to drink,” thou 
perhaps would have asked of him, and he would have given to 
thee living water. The woman says to him, “Sir, thou hast 
nothing to draw with and the well is deep. Whence then hast 
thou living water?” Jesus answered and said to her, “Every- 
one who drinks of this water, will thirst again. He, however, 
who drinks of the water that I will give him shall never thirst; 
but the water that I will give him shall become in him a 
fountain of water, springing up unto life everlasting.” "8 

Because this living water, therefore, as the Evangelist ex- 
plained, is the Holy Spirit, without doubt this Spirit is the 
Gift of God, of whom the Lord here says: ‘If thou didst know 
the gift of God, and who it is who says to thee, “Give me to 


1 Cf. John 7.37-39. 
2 Cf. 1 Cor. 12.13. 
3 John 4.7-14 
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drink,” thou perhaps would have asked of him, and he would 
have given thee living water.’ For what he refers to there as 
‘Out of his belly shall flow living waters,’ He speaks of in this 
place as ‘a fountain of water, springing up unto life ever- 
lasting.’ 

(34) Paul the Apostle also says: “To each one of us grace is 
given according to the measure of Christ’s bestowal’; and to 
show that this bestowal of Christ was the Holy Spirit, he went 
on to say: ‘Wherefore it says, “He ascends on high, he led 
captivity captive; he gave gifts to me.” ’4 But the best known 
instance of all is when the Lord Jesus, after rising from the 
dead and returning to heaven, gave the Holy Spirit, by whom 
they who had believed were filled, and spoke in the languages 
of all nations. And do not argue that it says ‘gifts,’ instead of 
‘gift.’ Paul has cited this text from a Psalm, but in that Psalm 
we read as follows: ‘Thou hast ascended on high, thou hast 
led captivity captive, thou hast received gifts in men.’5 For so it 
is found in many codices, particularly the Greek, and we have 
so translated it from the Hebrew. The Apostle, therefore, 
just as the Prophet said ‘gifts’ and not ‘gift.’ But whereas the 
Prophet had said: “Thou hast received gifts in men,’ the 
Apostle preferred to say: ‘He gave gifts to men,’ so that the 
fullest sense might be rendered from both utterances, one 
prophetic and the other apostolic, because both are supported 
by the authority of the Divine Word. 

For both are true, because He gave to men and also re- 
ceived in men. He gave to men, as the head to His members, 
and the self-same One received them in men, especially in His 
own members; and because they were His members He ex- 
claimed from heaven: ‘Saul, Saul, why dost thou persecute me?’s 
And of those who were His members He says: “When you did 
it for one of my least brethren, you did it for me.’? Christ Him- 
self, therefore, both gave from heaven and received on earth. 


4 Cf. Eph. 4.7-8. 
5 Cf. Ps. 67.19. 
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And furthermore, both of them, the Prophet and the Apostle, 
spoke of ‘gifts’ for this reason, because many gifts, which are 
proper to each one, are divided in common among all the 
members of Christ by the Gift which is the Holy Spirit. For 
not everyone has all of them, but some have these and others 
those, although all have the Gift Himself by whom the things 
proper to each one are divided, namely, the Holy Spirit. 

For elsewhere after mentioning many of these gifts he said: 
‘But all these things one and the same Spirit works, dividing 
what is proper to each one according as he will.’® And this 
word is also found in the Epistle to the Hebrews, where it is 
written: ‘God bearing them witness by signs and wonders 
and manifold powers, and by impartings of the Holy Spirit.’* 
And when he had said here: ‘He ascended on high, he led 
captivity captive, he gave gifts to men,’ he continued: ‘Now 
this “he ascended,” what does it mean, except that he also 
descended first into the lower parts of the earth? He who 
descends is the same also who ascends above all the heavens, 
that he might fill all things. And he himself gave some men 
indeed as apostles, and some as prophets, others again as evan- 
gelists, and others as pastors and teachers.’!° Behold the reason 
why they are called gifts, because, as he says elsewhere: ‘Are all 
apostles? Are all prophets?’ etc.1! But he added here: ‘In order 
to perfect the saints for a work of the ministry, for building 
up the body of Christ.’!2 

This is the house which, as the Psalm sings, is built after the 
captivity,1® since the house of Christ, called the Church, is 
built of those rescued from the devil who had held them 
captive. But He Himself, who conquered the devil, has led 
this captivity captive. And that the devil might not draw into 
eternal perdition with himself, those who would one day be 


8 Cf. 1 Cor. 12.11. 
9 Hebr. 2.4. 

10 Cf. Eph. 4.8-11. 
li 1 Cor. 12.29. 

12 Cf. Eph. 4.12. 
13 Cf. Ps. 126.1. 
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members of His sacred Head, Christ bound him first by the 
chains of justice, and then by those of power. Hence, the devil 
himself has been called the captivity which He, who ascended 
on high, led captive, and gave gifts to men, or received them 
in men. 

(35) But when the Apostle Peter spoke to the Jews of 
Christ, as we read in that canonical book in which the Acts 
of the Apostles are recorded, their hearts were moved; they 
said to him: ‘Brethren, what then shall we do. Show us.’ He 
said to them: ‘Do penance, and let everyone of you be baptized 
in the name of the Lord Jesus Christ, for the forgiveness 
of your sins, and you will receive the gift of the Holy Spirit.’14 
Similarly, it is read in the same book that Simon the magician 
wanted to give money to the Apostles, in order that he might 
receive from them the power by which the Holy Spirit would 
be given through the imposition of his hands. And the same 
Peter said to him: ‘Let thy money be with thee for thy perdi- 
tion, because thou hast thought to possess the gift of God 
through money.’!5 And in another passage of the same book, 
while he was speaking to Cornelius and to those who were 
with him, announcing and preaching Christ, the Scripture 
says: ‘While Peter was still speaking these words, the Holy 
Spirit fell on all who heard the word, and the faithful of the 
circumcision, who had come with Peter, were amazed, be- 
cause on the Gentiles also the gift of the Holy Spirit had been 
poured forth. For they heard them speaking in tongues, and 
magnifying God,’16 

Peter later gave an account of this incident to the brethren 
in Jerusalem, who were disturbed when they heard about 
the Baptism of the uncircumcised, upon whom the Holy Spirit, 
as though to remove the knot of this problem, had descended 
even before they were baptized; after some other things he 
said: ‘But when I began to speak to them, the Holy Spirit fell 


14 CÉ. Acts 2.37-38. 
15 Cf. Acts 8.20. 
16 Cf. Acts 10.44-46. 
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upon them, as also upon us in the beginning. And I remem- 
bered the word of the Lord, as he said, “That John indeed 
baptized with water, but you shall be baptized with the Holy 
Spirit.” Therefore if God gave equal grace to them, as he gave 
to us who believed in the Lord Jesus Christ, who was I that 
I should be able to prohibit God from giving to them the 
Holy Spirit?’!7 And there are many other testimonies of the 
Scriptures, which unanimously attest that the Gift of God is 
the Holy Spirit, inasmuch as He is given to those who love 
God through Him. But it would take too long to gather all 
of them; and what is sufficient for them for whom these things 
that we have said are not sufficient? 

(36) Since they already see that the Holy Spirit has been 
called the Gift of God, consequently, we must warn them 
that, when they hear ‘the gift of the Holy Spirit,’ to recognize 
that same manner of speech, according to which it was also 
said ‘in the despoiling of the body of the flesh.’18 For just as 
the body of the flesh is nothing else than the flesh, so the 
Gift of the Holy Spirit is nothing else than the Holy Spirit. 
He is, therefore, the Gift of God, inasmuch as He is given 
to those to whom He is given. But in Himself, He is God, 
even though He is given to no one, because He was God, co- 
eternal with the Father and the Son even before He was given 
to anyone. Nor because they give and He is given is He, there- 
fore, less than they, for He is so given as the Gift of God that 
He also gives Himself as God. For it is impossible to say of Him 
that He is not the master of His own power, of whom it was 
said: “The Spirit breathes where he will.’1® And in the writings 
of the Apostle which I have mentioned above: ‘And one and 
the same Spirit works, dividing what is proper to each one ac- 
cording as he will.’ There is here no subordination of the 
Gift and no domination of the Givers, but the concord be- 
tween the Gift and the Givers. 


17 Cf. Acts 11.15-17. 
18 Cf. Col. 2.11. 
19 Cf. John 3.8. 
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(37) Wherefore, if the Sacred Scripture proclaims: ‘God is 
love,’ as also that love is of God, and acts in us that we may 
remain in God and He in us, and we know this, becaue He 
has given us of His Spirit, then the Spirit Himself is the God 
who is love, Furthermore, if among the gifts of God none is 
greater than love, and there is no greater gift of God than the 
Holy Spirit, what more logical than that He Himself should 
be love, who is called both God and of God? And if the love 
whereby the Father loves the Son, and the Son the Father, 
reveals in an ineffable manner the union between both, what 
more fitting than that He, who is the Spirit, common to both, 
should be properly called love? 

For it is sounder to believe, or to understand, that the 
Holy Spirit alone is not love in that Trinity, but yet not 
without reason is He specially called love, on account of those 
things which have been said. Just as in that Trinity He alone 
is not spirit, and He alone is not holy, because the Father is 
spirit and the Son is spirit, and the Father is holy and the Son 
is holy, which piety does not doubt, and yet not without reason 
is He specially called the Holy Spirit. For since He is common 
to both, He is properly called that which both are called in 
common. Otherwise, if in that Trinity the Holy Spirit alone 
is love, then indeed even the Son is found to be the Son, not 
of the Father alone, but of the Holy Spirit as well. 

The only-begotten Son of God the Father! Such is the name 
by which He is called, and which is read in innumerable 
places; and yet what the Apostle says of God the Father also 
remains true: ‘Who has rescued us from the power of darkness, 
and transferred us into the kingdom of the Son of his love.’?° 
He did not say ‘of his Son,’ though if he had said it, he would 
have most truly said it, just as because he often said it, he most 
truly said it, but he said ‘of the Son of his love.’ Therefore, He 
is also the Son of the Holy Spirit if no one in that Trinity is 
the love of God except the Holy Spirit. And if this is most ab- 
surd, it remains that there the Holy Spirit alone is not love, but 


20 Cf. Col. 1.18. 
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that He is properly so called on account of those things that 
I have sufficiently explained; but when He is called ‘the Son 
of his love,’ nothing else is to be understood than ‘of his 
beloved Son,’ or finally ‘of the Son of his substance.’ For the 
love of the Father, which is in that ineffably simple nature, 
is nothing else than His own nature and substance itself, as 
we have already frequently said, and it does not annoy us to 
repeat it frequently. And, therefore, the Son of His love is 
none other than He who was born of His substance. 


Chapter 20 


(38) We must then smile at the logic of Eunomius, from 
whom the Eunomian heretics derive their name. He could not 
understand, nor did he wish to believe, that the only-begotten 
Word of God, through whom all things have been made, was 
the Son of God by nature, that is, begotten from the sub- 
stance of the Father; therefore, he said that He was not the 
Son of His nature, or substance, or essence, but the Son of the 
will of God; he would accordingly claim that the will, by 
which He begot the Son, was accidental to God, and, there- 
fore, similar to what takes place in us, because we sometimes 
will something that we did not will previously, just as 
though our nature is not understood to be changeable by this 
very fact, and far be it from us to believe that it is so in God. 

For the only reason why it was written: ‘Many thoughts are 
in the heart of man, but the counsel of the Lord remains 
forever, was that we might understand or believe that as 
God is eternal, so His counsel is eternal, and, therefore, as 
unchangeable as He Himself is. But what is said of the 
thoughts can also be most truly said of the wills: ‘Many wills 
are in the heart of man, but the will of the Lord remains 
forever.’ But in order that they might not have to call the 
only-begotten Word the Son of the counsel or of the will of 


1 Cf. Prov. 19.21. 
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God, some said that the same Word was the counsel or will of 
the Father. As far as I can judge, however, it is better to call 
Him counsel of counsel and will of will, just as He is called 
substance of substance and wisdom of wisdom, lest we be 
guilty of that absurd opinion, which we have already refuted, 
that the Son is said to make the Father wise or willing if the 
Father does not have counsel or will in His own substance. 

A certain man gave indeed a clever answer to a heretic who 
had asked him very cunningly, whether God begot the Son 
willingly or unwillingly, so that if he replied ‘unwillingly,’ 
then the most absurd consequence would follow, that God was 
miserable; but if ‘willingly,’ then he would immediately draw 
the conclusion that he had intended, just as though such a 
reason were invincible, that the Word is the Son, not of the 
nature, but of the will. But this particular man, being very 
alert, asked him in turn whether God the Father was God 
willingly or unwillingly, so that if he answered ‘unwillingly,’ 
then it would again follow that God was miserable, and it is a 
great folly to believe this of God; but that if he said “willingly, 
then he would reply to him: “Therefore even He is God by His 
will and not by His nature.’ What else remained for this 
heretic save but to keep silent, and to see himself held fast 
by an unbreakable chain through his own question? But if 
the will of God is also to be specially attributed to any 
Person in the Trinity, then this name, just as love, belongs 
more appropriately to the Holy Spirit. For what else is love 
than will? 

(39) I see that I have reasoned about the Holy Spirit in 
this book according to the Sacred Scriptures; this suffices for 
the faithful who already know that the Holy Spirit is God, 
that He is not of another substance, nor less than the Father 
and the Son—in the preceding books we have already taught 
that these statements are true according to these same Scrip- 
tures. By making use also of the creature which God has made, 
insofar as we could, we have warned those, who demand the 
reason concerning such things, that they should behold the 
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invisible things of Him through those that were made,? 
especially through that rational or intellectual creature which 
was made to the image of God; through which, as through a 
mirror, they would behold, insofar as they would be able, 
if indeed they would be able, that God who is Trinity in 
our memory, understanding, and will. 

But anyone who intelligently perceives that these three 
things are by nature divinely established in his own mind, 
and how great a thing is in it, where even an eternal and un- 
changeable nature can be recalled, beheld, and desired—re- 
members it by memory, contemplates it by his understanding, 
and embraces it by his love; certainly such a one discovers the 
image of that highest Trinity. Man ought to direct all that 
lives in him to remember, to see, and to love this highest 
Trinity, in order that he may recall it, contemplate it, and 
find his delight in it. But lest anyone should so compare this 
image, made by this same Trinity and changed for the worse 
by his own fault, as to think it similar to this same Trinity in 
every respect, I have warned him, insofar as I deemed sufficient, 
that he should rather behold in this likeness, of whatever 
sort it may be, the great unlikeness that there also is. 


Chapter 21 


(40) I have indeed exerted myself as much as I could to 
make God the Father and God the Son known to us, that is, 
God the Begetter, who in some way has uttered everything 
that He has in His substance in His Word, co-eternal with 
Himself, and His Word, God Himself, who likewise has 
nothing more nor less in His substance than what was in Him 
who did not beget the Word falsely but truly, not for the 
purpose of now seeing them face to face, but rather of seeing 
them through this likeness in an enigma,! in the memory and 


2 Cf. Rom. 1.20. 
1 1 Cor, 13.12. 
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understanding of our own mind, by means of conjectures how- 
ever tenuous they might be, attributing to the memory every- 
thing that we know, even if we do not think of it, and to the 
understanding the formation of thought by its own special 
type of thinking. 

For we usually say that we understand what we have found 
to be true by thinking of it, and this indeed we again leave 
in our memory. But that is a more profound depth of our 
memory, where we also find those contents which we think of 
for the first time, and where the inner word is begotten which 
does not belong to the language of any nation, as it were, 
knowledge of knowledge, vision of vision, and understanding 
of understanding, for the understanding, which appears in 
thought, comes from the understanding which already existed 
in the memory but was latent there, although even thought 
itself, unless it had some memory of its own, would not return 
to those things which it had left in the memory when it 
thought of other things. 

(41) But with regard to the Holy Spirit, I pointed out that 
nothing in this enigma would seem to be like Him except our 
will, or love, or charity which is a stronger will. For our will, 
which belongs to us by nature, experiences various emotions, 
according to whether the things which are adjacent to it or 
which it encounters either entice or repel us. What, then, 
follows from this? Are we going to say that our will, when 
it is right, does not know what it should desire, what it 
should avoid? But if it does know, then doubtless it possesses 
its own kind of knowledge which cannot be there without 
memory and understanding. 

Or should we listen to anyone who says that love, which 
does not act perversely, does not know what to do? As there 
is understanding, so, therefore, there is also love in that prin- 
cipal memory in which we find prepared and stored away 
that which we can reach in thought; for we also find these two 
there when we find by thinking that we understand and love 
something; and they were there even when we were not think- 
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ing of them. And just as there is memory, so there is also 
love for this understanding which is formed by thought; 
and we utter this true word within us without the language 
of any people when we say what we know; for the gaze 
of thought does not return to anything except by remember- 
ing, and does not care to return except by loving; thus love, 
which unites as a parent with its offspring, the vision brought 
about in the memory with the vision formed from it in 
thought, would not know what it should rightly love if it 
did not have the knowledge of desiring, which cannot be 
there without memory and understanding. 


Chapter 22 


(42) But when these three are in one person, such as man 
is, anyone could say to us: these three, memory, understand- 
ing, and love are mine, not their own; they do what they do 
not for themselves, but for me, nay rather, I do it through 
them. For I remember by memory, understand by understand- 
ing, and love by love; and when I turn the eye of thought to 
my memory and so say in my heart what I know, and a true 
word is begotten from my knowledge, then both are mine, 
namely, the knowledge and the word. For I know, and I say 
in my heart what I know. And when I find in my memory by 
means of thought that I already understand something, that 
I already love something—this understanding and this love 
were already there even before I thought of it—I find my 
understanding and my love in my memory, whereby I under- 
stand and I love, not these things themselves. Similarly, when 
thought remembers itself and wills to return to those things 
which it has left in the memory, and to contemplate and to 
utter inwardly what it once understood, it is by my memory 
that it remembers, and by my will that it wills, not by their 
own. My love itself, too, when it remembers and understands 
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what it ought to desire and what it ought to avoid, remembers 
by my memory, not by its own, and it understands by my 
understanding, not by its own, whatever it intelligently loves. 
This can be expressed briefly: I remember, I understand, I 
love by all these three things, I who am neither my memory, 
nor my understanding, nor my love, but I have these. 

Such things could be said, therefore, by one person who 
has these three and is not himself these three. But in the 
simplicity of that highest nature, which God is, although 
there is one God, yet there are three persons, the Father, the 
Son, and the Holy Spirit. 


Chapter 23 


(43) A thing, therefore, which is a trinity is not the same 
as an image of a trinity in another thing; on account of which 
image that, too, in which these three are, is at the same time 
called an image; just as the panel and the picture painted on 
it are together called an image, but on account of the picture 
painted on it, the panel is at the same time called an image. 
On the contrary, the inseparability in that highest Trinity, 
which incomparably surpasses all things, is so great that al- 
though a trinity of men cannot be called one man, yet that 
Trinity is called and is one God, nor is that Trinity in one 
God, but it is the one God. Nor again, as this image, which 
the man is who has these three, is one person, so is that Trinity 
one Person, but there are three Persons, the Father of the 
Son, the Son of the Father, and the Spirit of both the Father 
and the Son. 

For although the memory of man, and particularly that 
which beasts do not have, namely, that in which intelligible 
things are so contained that they do not come into it through 
the senses of the body, has, in proportion to its own small 
measure in this image of the Trinity, a likeness, incomparably 
unequal, of course, but yet a likeness of whatever kind it may 
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be to the Father; and similarly, although the understanding 
of man, which is formed from the memory by the attention of 
thought, when that which is known is spoken—it is a word 
of the heart and belongs to no language—has in its great 
unlikeness some likeness to the Son; and although the love 
of man which proceeds from knowledge and combines the 
memory and the understanding, as though common to the 
parent and the offspring—whence it is understood to be 
neither the parent nor the offspring—has in this image some 
likeness, although very unequal, to the Holy Spirit, yet we do 
not find that, as in this image of the Trinity, these three are 
not the one man, but belong to the one man, so in the highest 
Trinity itself, whose image this is, are those three of one God, 
but they are the one God, and there are three Persons, not one. 

And what is indeed wonderfully ineffable, or ineffably 
wonderful, is that, although this image of the Trinity is one 
person, while there are three Persons in the highest Trinity 
itself, yet this Trinity of three Persons is more inseparable than 
that trinity of one person, For this Trinity in the nature of 
the divinity, or it may be better to call it the Godhead, is 
that which it is, is mutually unchangeable and always equal; 
there never was a time when it was not, nor when it was 
otherwise, neither will there ever be a time when it will not 
be, nor when it will be otherwise. 

These three, however, which are in the unequal image, are 
now separated from one another in this life, not indeed in 
place since they are not bodies, but by their magnitudes. For, 
although no bulk is present there, we do not, therefore, fail 
to see that the memory is greater in one than the understand- 
ing, while in another it is just the opposite; in another these 
two are surpassed by the greatness of love, whether they them- 
selves are equal to each other or whether they are not. And 
so each two are surpassed by each one, and each one by each 
two, and each one by each one, and the lesser by the greater. 
And when they shall be cured of every infirmity and shall be 
mutually equal, even then that thing, which through grace 
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shall not be changed, will not be made equal to the thing that 
is unchangeable in its nature, because the creature is not equal 
to the Creator, and will undergo a change when it shall be 
cured of every infirmity. 

(44) But when the vision ‘face to face’ shall come, that is 
promised to us, we shall see this Trinity, that is not only 
incorporeal but in the highest degree inseparable and truly 
unchangeable, much more clearly and much more certainly 
than we now see its image which we are. But they who see 
through this mirror and in this enigma, as it is permitted to 
see in this life, are not they who see those things which we 
have explained and commended in their mind, but they who 
look upon their mind as an image, so that they are able, in 
some way or other, to refer what they see to Him, whose image 
it is, and also to see by conjecturing that which they now see 
through the image by beholding, since they cannot yet see 
face to face. For the Apostle did not say that we now see a 
mirror, but that ‘we now see through a mirror,’ 


Chapter 24 


Therefore, they who now see their mind, as it can be seen, 
and that Trinity in it, that I have explained in as many 
different ways as I could, and yet do not believe or under- 
stand it to be an image of God, see a mirror indeed, but see 
so little of Him through a mirror, who is to be seen now 
through a mirror, that they do not even know the mirror 
itself, which they see, to be a mirror, that is, an image. If they 
did know this and did cleanse their hearts by an unfeigned 
faith,’ then they would perhaps perceive that He, of whom 
their mind is this mirror, is to be sought through this, and in 
the meantime seen through this, in whatever way He can, in 
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order that He may be able to be seen face to face, who is now 
seen through a mirror. 

But if they despise the faith that cleanses the hearts, what do 
they accomplish by understanding what is most subtly dis- 
cussed about the nature of the human mind, except that they 
are even condemned by the testimony of their own under- 
standing? Certainly, they would not labor under such diffi- 
culties in understanding this, and scarcely arrive at anything 
certain, unless they were enveloped in a penal darkness, and 
burdened with a corruptible body that presses down the soul.? 
And for what reason, pray, has this evil been deservedly in- 
flicted upon them, if not for sin? Wherefore, they who have 
been warned by the magnitude of so great an evil ought to 
follow the Lamb who takes away the sin of the world. 


Chapter 25 


For when they who belong to the Lamb, even though far 
slower of comprehension than those others, are released from 
the body at the end of this life, the envious powers have no 
right to retain them. That Lamb, without any debt of sin, who 
was slain by these powers, has overcome them, but not by 
the might of His power until He had first done so by the justice 
of His blood. Freed, therefore, from the power of the devil, 
they are received by the holy angels, and are liberated from 
all evils through the Mediator between God and men, the 
man Christ Jesus.1 For the divine Scriptures, both the Old 
and the New, namely, those in which He was announced 
beforehand, and those in which He was announced, testify 
with one voice: “There is no other name under heaven by 
which men must be saved.’? But when cleansed from every 
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contagion of corruption, they are placed on peaceful seats 
until they again receive their own bodies, which will then be 
incorruptible and will adorn and not burden them. For so it 
has pleased the best and the most wise Creator that, when the 
spirit of man has been piously subjected to God, it shall have 
a body that is happily subject to it, and that this happiness 
shall remain forever. 

(45) We shall see the truth there without any difficulty, 
and shall enjoy it to the full because it is most clear and most 
certain. Nor shall we seek anything by the reasoning of the 
mind, but by contemplating we shall perceive why the Holy 
Spirit is not the Son when He proceeds from the Father. In 
that light there shall no longer be any question, but here 
below it appeared to me from experience itself to be so diffi- 
cult—and I do not doubt that it shall also appear so to those 
who read these writings carefully and intelligently—that as 
often as I wished*to show something similar to that thing in 
that creature which we are, according to a promise made in the 
second book of this work to speak of it in another place,’ my 
words inadequately expressed the ideas, be they what they 
were, that I had formed about it in my mind, although even 
in my actual understanding of it I felt that I had made an 
attempt more than I had achieved success. And in the one 
person indeed which is man, I found an image of that highest 
Trinity, and I wanted to show, especially in the ninth book, 
how it might be possible to understand those three Persons 
more easily, even by means of something subject to time and 
change. But, as we have pointed out in this fifteenth book, 
the three things belonging to one person could not, as man’s 
purpose required, be fitted to those three Persons. 


3 Ch. 3. 
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There are, furthermore, no intervals of time in that highest 
Trinity, which God is, that would enable us to show, or at 
least to inquire, whether the Son was first born of the Father, 
and the Holy Spirit afterwards proceeded from both, since the 
Sacred Scripture calls Him the Spirit of both. For it is He 
of whom the Apostle says: ‘Because you are sons, God has sent 
the Spirit of his Son into your hearts.’ And it is He of whom 
the same Son says: ‘For it is not you who are speaking, but 
the Spirit of your Father who speaks in you.’? And it is proved 
by many other testimonies of the divine words that He is 
the Spirit of both the Father and the Son, who is specially 
called the Holy Spirit in the Trinity. The Son Himself like- 
wise says of. Him: ‘whom I will send you from the Father,’ 
and in another place: ‘whom the Father will send in my 
name,’# But it so taught that He proceeds from both, because 
the Son Himself says: ‘He proceeds from the Father.” And 
when He had risen from the dead and appeared to His dis- 
ciples, He breathed upon them and said: ‘Receive the Holy 
Spirit, in order to show that He also proceeded from Him- 
self. And this is the power ‘which went forth from him and 
healed all," as we read in the Gospel. 

(46) But as to the reason why He first gave the Holy Spirit 
on earth after His Resurrection, and later sent Him from 
heaven, it is, I think, because charity is poured forth in our 
hearts through the Lord Himself, by which we love both God 
and our neighbor, according to the two commandments upon 
which the whole Law and the Prophets depend.’ To signify 
this the Lord Jesus twice gave the Holy Spirit, once on earth on 

1 Gal. 4.6. 
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account of the love of our neighbor, and again from heaven 
on account of the love of God. And if perhaps another reason 
may be advanced why the Holy Spirit was given twice, yet we 
ought not to doubt that the same Holy Spirit was given when 
Jesus had breathed upon them of whom He later said: ‘Go, 
baptize all nations in the name of the Father, and of the Son, 
and of the Holy Spirit? a passage in which the Trinity is 
especially commended. And, therefore, it is He who was also 
given from heaven at Pentecost, that is, ten days after the Lord 
ascended to heaven. 

How, then, is He not God who gives the Holy Spirit? Nay 
rather, how great a God is He who gives God? For none of 
His disciples gave the Holy Spirit. They indeed prayed that 
He might come into them upon whom they laid hands, but 
they themselves did not give Him. And the Church observes 
this custom even now in regard to its leaders. Finally, even 
when Simon the magician offered money to the Apostles, he 
did not say: ‘Give me also this power so that I may give the 
Holy Spirit,’ but ‘so that anyone,’ he said, ‘upon whom I 
shall lay my hands may receive the Holy Spirit.’ For the 
Scripture had not previously said that Simon saw the Apostles 
giving the Holy Spirit, but: ‘Simon seeing that the Holy Spirit 
was given through the laying on of the Apostles’ hands,’ 

Therefore, our Lord Jesus Himself, too, has not only given 
the Holy Spirit as God, but has also received Him as man, 
and for this reason He was said to be full of grace and the 
Holy Spirit.1 As it was written more plainly of Him in the 
Acts of the Apostles: ‘since God anointed him with the Holy 
Spirit.’12 Certainly this was not done with any visible oil, but 
with the gift of grace which is signified by the visible anoint- 
ing whereby the Church anoints the baptized. Nor indeed was 
Christ then anointed at His Baptism, when the Holy Spirit 
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descended upon Him as a dove,!3 for He then deigned to fore- 
shadow His Body, namely, His Church, in which those who 
are baptized receive the Holy Spirit in a special manner; but 
we are to understand that He was then anointed by that mysti- 
cal and invisible anointing when the Word of God was made 
flesh, that is, when the human nature, without any preceding 
merits of good works, was joined together to God the Word 
in the womb of the Virgin, so as to become one person with 
Him. For this reason we confess that He was born of the 
Holy Spirit and of the Virgin Mary. 

For it is very foolish of us to believe that He received the 
Holy Spirit when He was already thirty years old (the age at 
which He was baptized by John the Baptist!*); but we believe 
that as He came to the Baptism without any sin at all, so He 
was not without the Holy Spirit. For if it was written of His 
relative and precursor, John himself: ‘He shall be filled with 
the Holy Spirit even from his mother’s womb,’!5 because he, 
although begotten through the semination of a father, yet 
received the Holy Spirit when he was formed in the womb, 
what are we to understand or to believe of the man-Christ, 
whose conception in the flesh itself was not carnal but 
spiritual? And in what was also written of Him that He 
received the promise of the Holy Spirit from the Father, and 
that He poured forth this Spirit,1¢ His two-fold nature was 
revealed, that is, human and divine, for He received as man, 
but He pours forth as God, We, on the contrary, can indeed 
receive this gift in proportion to our own small measure, yet 
we are utterly unable to pour it forth upon others; but that 
this may take place, we call down God upon them, by whom 
this is brought about. 

(47) Where time does not exist, can we, therefore, ask 
whether the Holy Spirit had already proceeded from the 
Father when the Son was born, or whether He had not yet pro- 
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ceeded, and whether He proceeded from both after the Son 
was born, just as we could ask, where time is found, whether 
the will first proceeds from the human mind, in order to seek 
that which when found is called an offspring; and when that 
offspring has been born or begotten, whether that will is 
perfected, resting in it as an end, so that what had been its 
desire in seeking, now becomes its love in enjoying; and 
whether that love now proceeds from both, namely, from the 
mind that begets and from the knowledge that is begotten, as 
it were, from a parent and its offspring? Such questions can- 
not be proposed there, where nothing begins from time, in 
order that it may be perfected at a later time. 

Wherefore, he who can understand the birth of the Son 
from the Father apart from time, let him understand the 
procession of the Holy Spirit from both apart from time. And 
he who can understand in that which the Son says: ‘As the 
Father has life in himself, so he has given to the Son to have 
life in himself,’!7 that the Father did not give life to the Son 
already existing without life, but so begot Him apart from 
time that the life which the Father gave to the Son by be- 
getting is co-eternal with the life of the Father who gave; 
let him understand that, just as the Father has in Himself 
that the Holy Spirit should proceed from Him, so He has 
given to the Son that the same Holy Spirit should proceed 
from Him, and both apart from time; and that when the Holy 
Spirit is said to proceed from the Father, it is to be so under- 
stood that His proceeding also from the Son comes to the Son 
from the Father. For if whatever He has, the Son has from the 
Father, then certainly He has from the Father that the Holy 
Spirit also proceeds from Him. But we should not think of this 
in terms of time, which consists of before and after, because 
time does not exist there at all. 

How, then, would He not be most absurdly called the Son 
of both, since as the generation from the Father without a 
beginning in time and without any changeableness in nature 
17 CE. John 5.26. 
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bestows essence upon the Son, so the procession of the Holy 
Spirit from both without any beginning in time, and without 
any changeableness in nature bestows essence upon the Holy 
Spirit? For this reason, although we do not say that the Holy 
Spirit was begotten, yet we do not venture to call Him un- 
begotten, lest someone might surmise from this word, either 
that there are two fathers in that Trinity, or that there are 
two who are not from another. For the Father alone is not 
from another and, therefore, He alone is called unbegotten, 
not indeed in the Scriptures, but according to the practice 
of the disputants who employ such terms as they can about 
so great a subject. But the Son was born of the Father, and the 
Holy Spirit proceeds principally from the Father, and since 
the Father gives without any interval of time, He proceeds 
from both in common. But He would be called the son of the 
Father and the Son if, what is abhorrent to everyone of 
sound mind, both had begotten Him. Therefore, the Spirit 
of both was not begotten from both, but proceeds from both, 


Chapter 27 


(48) But because it is most difficult to distinguish the 
generation from the procession in that co-eternal, incorporeal, 
and ineffably unchangeable and inseparable Trinity, may our 
words on this subject, which we delivered in a sermon to the 
Christian people and afterwards transcribed, suffice in the 
meantime for those whose range of knowledge cannot be ex- 
tended any further. 

For among other things, when I had taught from the 
testimonies of the Sacred Scriptures that the Holy Spirit pro- 
ceeds from both, I said: ‘If, then, the Holy Spirit proceeds 
from the Father and the Son, why did the Son say: “He 
proceeds from the Father”?! Why, do you think, except that 
He usually referred even what was His to Him, from whom 


1 John 15.26. 
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He Himself also is? And for this reason He also says: “My 
teaching is not my own, but his who sent me.”2 If, therefore, 
His teaching is understood here, and yet He did not call it 
His own but His Father’s, with how much greater reason ought 
we to understand that the Holy Spirit also proceeds from Him 
in that place where He so says: “He proceeds from the Father,” 
as to avoid saying: “He does not proceed from me.” But He, 
from whom the Son has that He is God (for He is God of 
God), from Him He certainly has that the Holy Spirit also 
proceeds from Him, and, therefore, the Holy Spirit has from 
the Father Himself, that He also proceeds from the Son, just 
as He proceeds from the Father. 

‘Here in some manner that is also understood, insofar as 
it can be understood by such as we are, why the Holy Spirit 
is not said to be born, but rather to proceed, since if He 
Himself were also called the son, He would certainly be 
called the son of both, which is most absurd. For no one is a 
son of two, except of a father and mother. But far be it from 
us to suppose anything of the sort between God the Father 
and God the Son. For not even a human son proceeds from 
the father and the mother at the same time; but when he 
proceeds from the father into the mother, then he does not 
proceed from the mother; and when he proceeds from the 
mother into this light, then he does not proceed from the 
father. But the Holy Spirit does not proceed from the Father 
into the Son, and proceed from the Son for the sanctification 
of the creature; but He proceeds from both at the same time, 
although the Father has given this to the Son, that just as 
the Holy Spirit proceeds from Himself, so He also proceeds 
from Him. For we cannot say that the Holy Spirit is not life, 
since the Father is life, and the Son is life, and, therefore, 
just as the Father, since He has life in Himself, has given to 
the Son also to have life in Himself, so He has also given to 
Him that life proceed from Him, just as it proceeds from Him- 


2 John 7.16. 
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self.’3 I have transferred these words from that sermon into the 
present book, but there I was speaking to the faithful, not to 
unbelievers, 

(49) But if they are not capable of beholding this image, 
and of seeing how true those things are which are in their 
mind, and that they are not three in such a way as to be three 
persons, but all three belong to a man who is one person, why 
do they not believe what is found in the sacred writings about 
that highest Trinity which God is, rather than insist that a 
most lucid explanation be given to them, which the dullness 
and weakness of the human mind cannot grasp? And since 
they have indeed an unshakeable faith in the Sacred Scrip- 
tures as the most reliable witnesses, let them by prayer, study, 
and a good life seek to understand, that is, that what is re- 
tained by faith may be seen in the mind, insofar as it can be 
seen. Who would forbid this? Nay rather, who would not 
exhort them to do this? 

But if they think, therefore, that these things ought to be 
denied, because they are unable to perceive them with their 
blind minds, then they who have been blind from their birth 
ought also to deny that there is a sun. This light, therefore, 
shines in the darkness, and if the darkness does not grasp it, let 
them first be illuminated by the gift of God that they may be 
faithful and begin to be light in comparison with the infidels; 
and when this foundation has been laid, then let them be 
built up to see what they believe, so that they may be one day 
able to see. For some things are so believed that they can no 
longer be seen at all. For Christ is not to be seen a second 
time on the cross, but unless one believes that this once took 
place, and was seen, and so no longer expects that it will take 
place and be seen again, he does not arrive at Christ, such as 
He is to be seen forever. 

With regard, however, to that supreme, ineffable, incor- 
poreal, and unchangeable nature, which is to be seen in some 
manner by our understanding, nowhere else does the eye of 
3 Ser. In Joannis Evangelium, tract 99, n. 8-9. Migne PL 35.1889-90. 
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the human mind exercise itself to better advantage, provided 
only that it is guided by the rule of faith, than in that which 
man himself has in his own nature better than other animals, 
better even than other parts of his own soul, and that is 
the mind itself; to it a certain insight into invisible things 
has been granted, and to it, as to one presiding honorably 
in a higher and more inward place, the senses of the body 
also announce all things, in order that it may pass judgment 
upon them; and there is no one above it except God, to whom 
it is to be made subject, and by whom it is to be ruled. 

(50) But I venture to acknowledge openly that I have said 
nothing worthy of the ineffability of that highest Trinity, 
among all these many things that I have already said, but 
confess rather that its sublime knowledge has been too great 
for me, and that I am unable to reach to it.4 And you, O my 
scul, where do you feel yourself to be, where do you lie down, 
where do you stand, until all your diseases have been healed 
by Himë who is merciful to all your faults? You recognize 
indeed that you are in that inn to which that Samaritan 
brought him whom he found half-dead from the wounds in- 
flicted by many robbers.6 And yet you have seen many true 
things, not with these eyes by which colored bodies are seen, 
but with those for which he prayed who said ‘Let my eyes 
see the thing that is right.” Verily, then, you have seen many 
true things, and you distinguished them by that light which 
shone upon you when you saw them; raise your eyes to that 
light itself and fix them upon it, if you can, For in this way 
you will see in what the birth of the Word of God differs from 
the procession of the Gift of God; wherefore, the only-begotten 
Son did not say that the Holy Spirit was begotten by the 
Father—for in such a case He would be His brother—but 
that He proceeds from the Father, Therefore, since the Spirit 
of both is a certain consubstantial union between the Father 


4 Cf. Ps, 138.6. 

5 C£. Ps. 102.3. 

6 Cf. Luke 10.30-34. 
7 Cf. Ps. 16.2. 
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and the Son, He is not called, far be it from us, the son of both, 

It is impossible, however, to fix your gaze upon this, so as 
to behold it clearly and distinctly. I know, you cannot. But 
I speak the truth, I say to myself, I know what I cannot do. 
Yet this very light reveals to you those three things in you, and 
in them you recognize the image of that highest Trinity itself, 
which you are as yet unable to contemplate with your eyes 
fixed steadily upon it. It also reveals to you that there is a true 
word in you when it is begotten from your knowledge, that is, 
when we say what we know; that, although we do not utter 
or even think of this word as a sound, that is significant in the 
language of any people, yet our thought is formed from that 
which we know; and that there is in the gaze of the thinker an 
image of the thought very similar to that which the memory 
contained, namely, by the will or love as a third joining these 
two together, as it were, the parent and the offspring. And he, 
who is able, sees and discerns that the will indeed proceeds 
from thought (for no one wills anything of which he is wholly 
ignorant as to what it is, or of what kind it is), but yet that 
it is not an image of thought; and that, accordingly, a certain 
difference is insinuated in this intelligible thing between the 
birth and the procession, since to see something in thought is 
not the same as to desire it, or even to enjoy it with the will. 
You could have also done so, although you neither were able, 
nor are you now able, to unfold with adequate speech what you 
scarcely saw amid the clouds of corporeal likenesses that do 
not cease to appear in our human thoughts. 

But that light, which is not what you are, also shows this 
to you, that these incorporeal likenesses of bodies are one 
thing, and that the truth which you behold when these like- 
nesses are set aside in another thing; that light revealed to your 
interior eyes these and other things that are likewise certain. 
What is the reason, then, why you are unable to see it with a 
steady gaze, except indeed your own weakness? And what has 
brought this upon you except sin? Who, therefore, heals all 
your diseases, except He who is merciful to all your sins? For 
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this reason I shall now at long last bring this book to a close 
better by a prayer than by a discussion. 


Chapter 28 


(51) O Lord, our God, we believe in You, the Father, and 
the Son, and the Holy Spirit. For the Truth would not say: 
‘Go, baptize all nations in the name of the Father, and of 
the Son, and of the Holy Spirit,’! unless you were a Trinity. 
Nor would You command us, O Lord God, to be baptized in 
the name of Him who is not the Lord God, Nor would it be 
said by the divine voice: ‘Hear, O Israel! The Lord your God 
is one God,’? unless you were such a Trinity as to be the 
one Lord God. And if You Yourself were God the Father, 
as well as the Son, Your Word Jesus Christ, and the Holy 
Spirit, Your Gift, we would not read in the Books of Truth: 
‘God sent his Son,’ nor would You, O Only-Begotten, say of 
the Holy Spirit: “Whom the Father will send in my name,’4 
and ‘whom I will send you from the Father.’5 

Directing my course according to this rule of faith, insofar 
as I could, and insofar as You made it possible for me, I sought 
You, and desired to see with my understanding that which I 
believed, and I have argued and labored much. O Lord, my 
God, my only hope, hear me, lest through weariness I should 
not wish to seek You, but may ardently seek Your face ever- 
more.* Give me the strength to seek, You who have caused 
me to find You, and have given me the hope of finding You 
more and more. Before You are my strength and my weakness; 
preserve the one, heal the other. Before You are my knowl- 
edge and my ignorance: where You have opened to me, re- 


1 Cf. Matt. 28.19. 

2 Cf. Deut. 6.4. 

3 Cf. Gal. 4.4 and John 3.17. 
4 John 14.26. 

5 John 15.26. 

6 CE. Ps, 104.4. 
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ceive me when I enter; where You have closed, open to me 
when I knock. May I remember You, understand You, and 
love You. Increase these gifts in me, until You have reformed 
me completely. 

I know that it is written, ‘In the multitude of words you 
shall not avoid sin.’ But would that I were to speak only by 
preaching Your word and by praising You! Not only would 
I avoid sin, but I would obtain a good reward, no matter 
how many words I spoke in this way. For that man, blessed 
by You, would not command a sin to his own true son in the 
faith, to whom he wrote, ‘Preach the word, be urgent in 
season, out of season.’8 For are we to say that that man did 
not speak many words, who not only in season but also out 
of season did not keep silent, O Lord, respecting Your word? 
But they were not many, therefore, because they were only 
what were necessary. 

Deliver me, O God, from the multitude of words with which 
I am inwardly afflicted in my soul; it is wretched in Your 
sight, and takes refuge in Your mercy. For I am not silent 
in my thoughts, even when I am silent in my words. And if, 
in truth, I thought only of that which pleased You, I would 
not, of course, ask You to deliver me from this multitude of 
words. But many are my thoughts, such as You know; they 
are the thoughts of men, since they are vain.® Grant me, that 
I may not consent to them, and if at any time they delight 
me, grant that I may nevertheless reject them, and may not, 
as though slumbering, dwell upon them. Nor may they ever 
acquire such power over me that anything may proceed from 
them into my works; but under Your protection, may at least 
my opinion and my conscience be safe from them. A certain 
wise man, when he spoke of You in his book which is now 
called by the special name of Ecclesiasticus, declared: “We 
say many things, and fall short, and the sum of our words is, 


7 Cf. Prov. 10.19. 
8 2 Tim. 4.2. 
9 Cf. Ps. 93.11. 
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“He is all.” 0 But when we shall come to You, these ‘many 
things’ which we say ‘and fall short’ shall cease; and You as 
One shall remain, You who are all in all;41 and without ceas- 
ing we shall say one thing, praising You in the one, we who 
have also been made one in You. 

O Lord, the One God, God the Trinity, whatever I have 
said in these books as coming from You, may they acknowledge 
who are Yours; but if anything as coming from myself, may 
You and they who are Yours forgive me. Amen. 


10 Cf. Ecclus. 43.29. 
11 Cf. 1 Cor. 15.28. 


INDEX 


GENERAL INDEX 


Abraham, apparitions to, 74-75. 

Academicians, books of Augus- 
tin against, 482; doubt every- 
thing, 379, 449, 480-482. 

accidents, definition of, 178; 
kinds of, 178-179; not in God, 
177, 195, 504; relations in 
Trinity are not, 179-180. 

Adam, effects of his sin, 149, 391- 
392, 401; God appears to, 70- 
74, 

Akorista, 178. 

allegory, definition of, 471. 

angels, cannot create, 108, 111; 
limitations of, 113-114; mes- 
sengers of God, 61-79-80, 120- 
124, 158, 171, 484; miracles of, 
61-62, 79-80; superior to man, 
98-99, 116. 

anointing of Christ, significance 
of, 515-516. 

appropriations, use of in Trin- 
ity, xv, 29, 493-496. 

Arians, errors of, x, 177-178, 199- 


200, 211. 

Aristoxenus, teaching about soul, 
303. 

ascension, reasons for Christ's, 
27-28. 

attributes of God, identical with 
His essence, 188-189, 209, 222- 
223, 243, 459-460. 

Augustine, St., indebted to pre- 
vious writers, ix, 96; respect 
for Sacred Scripture, ix, 505; 
loyalty to Church, 7, 11; zeal 
for truth, 7-10, 12, 52, 70, 95- 
96, 130, 270, 524; fondness for 
numbers, 139-144. 

Aurelius, bishop, letter of Au- 
gustine to, Vii, viii. 


‘back parts’ of God, significance 
of, 84-89. 

baptism, cleanses all sins, 444; 
significance of Christ’s, 515; 
indicates God the Trinity, 523. 

beasts, sense-knowledge in, 256; 


529 


inferior to man, 305, 343, 374, 
459. 

begotten, applied only to God 
the Son, 171-181, 183; does not 
refer to substance, 178-185; 
Holy Spirit is not, 518. 

Bios, 353. 

blessedness, all desire, 378-381, 
407; Cicero’s teaching about, 
379-380; errors about, 378-384; 
impossible without immortal- 
ity, 382-387, 398, 407; faith is 
necessary for, 413-414. 

body, grows weaker with age, 
135; knowledge through senses 
of, 278-279, 482-483; glorifica- 
tion of, 445-447, 513. 


certitude, doubted by some phi- 
losophers, 379, 449, 480-482; is 
possible, 473, 480-488. 

Christ, Jesus, inferior to God the 
Father, 19-21, 31, 52-55; born 
of a Virgin Mother, 21, 142, 
155, 516; continues to be God, 
19, 27, 33-35, 45, 52, 516; 
mediator between God and 
men, 19, 31, 145-146, 151, 512; 
delivers kingdom to Father, 22- 
23, 29, 31-32; priesthood of, 
30-31, 144, 155; how Scripture 
speaks about, 33-36; knowledge 
of, 35-36, 474-475; judge of 
mankind, 38-49; prefigured in 
Old Testament, 65, 116-117; 
mystical body of, 117, 145, 203- 
204, 499-500; all creatures give 
testimony to, 144-145, 162-163; 


530 


dies freely, 150-152. 

Church, is ‘house’ of Christ, 
500; protected against error, 7, 
49, 86; symbolized by ship, 
156, 

Cicero, against false philosophers, 
380; blessedness according to, 
379-380, 428-429, 431, 448. 

City of God, cited by Augustine, 
387. 

Confessions, cited by Augustine, 
322. 

contemplation, Mary is model 
of, 20; of God in heaven, 22- 
25, 29-31, 513; reward of faith, 
26, 406; superior to knowl- 
edge, 367-369; is function of 
superior reason, 369. 

Contra Academicos, cited by Au- 
gustine, 482. 

creation, implies no change in 
God, 5, 176, 196-197, 353, 485; 
process of, 108-111; testifies to 
God’s existence, 453, 458. 

Creator, infinitely above crea- 
tures, 3, 433, 491, 511; God 
alone is, 108-110, 112, 152, 451; 
angels cannot be, 109; appro- 
priate term for God the 
Father, 192. 

cupiditas, unregulated love, 260, 
282, 


Daniel, prophet, apparition to, 

` 190-191. 

death, is punishment for sin, 
134-135, 149-150; value of 
Christ’s, 136-137, 151, 396-401; 


devil is mediator of, 147, 151. 

De Trinitate, reasons for writing, 
vii-viii, 12-13, 95; translations 
of, vii-viii; synopsis of, ix-xii, 
453-457; importance of, x, xiv- 
xvi, 513; method followed in, 
xii-xiv, 463. 

devil, tempts man to sin, 147- 
148, 367; superior to man, 147- 
148; conquered by Christ, 151- 
152, 393-397, 501, 502; pride of, 
154; limitations of, 392, 399. 

distractions, origin of, 336-337. 

doubt, can never doubt our 
existence, 308; academicians 
doubt everything, 379, 449, 
480-482; truth and doubt, 477- 
478. 

douleuein, 17. 

dreams, significance of, 324-325, 
367, 481. 


enigma, definition of, 471-472. 

Ennius, poet, quotation from, 
377 

Epicurus, on happiness, 379. 

error, how it arises, 51; defini- 
tion of, 286. 

essence, God is only true, 177, 
235; means same as substance, 
187, 229; and attributes are 
identical in God, 188, 189, 209, 
222.993, 243, 459-460; and ex- 
istence in God, 214, 219; origin 
of term, 234. 

epistemene, 411. 

Eucharist, instituted by Christ, 
104-105, Real Presence of 


531 


Christ in, 105, 118; as sacrifice, 
155-156. 
Eunomius, error of, 504-505. 
Eusébia, 411. 


faith, necessity of, 3, 7, 239, 382- 
$83, 520; must be purified, 6, 
160-161, 406; true faith only 
in Catholic Church, 7, 49; re- 
ward of, 26, 406, 413-414, 520; 
relationship of to love, 251, 
266, 409; analysis of, 251-252, 
371, 374-376, 520-521; can be 
lost, 372. 

Father, God the, begets Son 
equal to Himself, 52, 67, 205- 
206, 486-487; Holy Spirit pro- 
ceeds principally from, 167; 
is not sent, 167, 172-173; is 
principle of Trinity, 168, 191, 
467, 518; why he is so-called, 
180, 189, 191. 


genus, difference between and 
species, 229-233. 

Geryon, fabled monster, 246. 

gift, Holy Spirit is called, 190, 
194-195, 497-500; of tongues, 
449. 

God, errors about, 3-4, 89, 354, 
484; how Scripture speaks 
about, 3-5; is unchangeable, 3, 
5, 101, 119, 130, 132, 458, 486, 
505, 510; must always be- 
sought, 8, 175, 451-453, 523; 
apparitions of, 65-67, 92; om- 
nipotence of, 100-101, 104-105; 
how man should think about, 


176, 244, 458, 484; nothing ac- 
cidental in, 177-180; is love, 
207, 492-494; meaning of term 

‘God alone,’ 210-212, 217-226, 
239; is Trinity, 465, 509, 521. 

good, different kinds of, 101; 
need of an unchangeable, 101; 
God is source of all good, 47- 
48, 248-250, 327. 

grace, origin of term, 131; effects 
of, 197, 470; need of, 358-359; 
comes only from God, 382, 439, 
516. 

Greek, Augustine’s knowledge of, 
ix, 95. 


harmonian, 134. 

head, mystical meaning of ‘cov- 
ering’ the head, 350-356. 

heaven, vision of God in, 23-24, 
445-446; satisfaction of all de- 
sires in, 49, 382-383, 438-439, 
513; desire for, 131; glorifica- 
tion of body in, 445, 513. 

hell, eternal punishment of, 48- 
49, 154, 447. 

heretics, should refute them in 
many ways, 8-9, 49; misinter- 
pret the Scriptures, 10, 68, 172; 
value of good works done by, 
353. 

Hilary, St., quoted regarding Per- 
sons in Trinity, 212, 455. 

hope, leads to love, 293-294; 
necessity of, 383. 

Hortensius, essay of Cicero, 379, 
428, 448. 

humility, taught by Incarnation, 


147-149, 252, 262, 402. 
hypéstasis, 187, 235. 


Image of God, Son is only true, 
213-214, 227; glory of man is 
to be, 227, 358, 415, 469-470; 
found especially in mind, 465, 
470; sin disfigures, 506. 

immortality, God alone has 
true, 5, 459; no lasting happi- 
ness without, 382-387, 398, 407; 
known by faith, 386-387; 
Cicero and, 448. 

incarnation, fitness of, xii, 134- 
135, 389, 396, 399-400, 403; 
purpose of, 19, 41, 133, 227, 
252, 387, 479; prefigured in 
Old Testament, 144-145; bene- 
fits of, 147-149, 397; likeness of 
human word to, 476-477; 
wrought by Trinity, 479. 

indwelling, of Trinity, in soul, 
28-29, 497. 

inventio, origin of term, 304. 


Jacob, rods of, 110-111, 322; pre- 
figures Christ, 115-116. 

John, St., Baptist, and baptism 
of Christ, 515-516; receives 
Holy Spirit while in womb, 
516. 

judgment, last, 38-47. 

justice, beauty of, 257; definition 
of, 258; devil overcome by, 
393, 501, 512. 


knowledge, superiority of spirit- 
ual to human, 129; prayer of 


532 


Augustine for true, 130; lim- 
itations of human, 157, 176, 
289, 468-469, 485; of oneself, 
256, 306; sources of, 281-282; 
desire for, 290-294; begets love, 
290-300; and pre-existence of 
soul, 360-361; differs from wis- 
dom, 362-364, 

(of God) transcends time, 213, 
364-365, 467-468, 485; knows 
all things at once, 467-469, 
487; is unchangeable, 485; 
superior to man’s, 485-486. 


latreia, 18. 

Law, Old, meaning of term, 484- 

485. 

lie, nature of, 479, 488: God 

cannot, 486. 

Lord, (term), title given to the 

three Persons in Trinity, 74- 

75; expresses only a relation- 

ship, 195-196. 

Lot, apparitions to, 76-78. 

love, God is, 131, 207, 492-494; 

analysis of, 263-264, 271-272; 

image of Trinity in, 266, 271- 

274; attributed especially to 

Holy Spirit, 491-496; excel- 

lence of, 496-497; necessity of, 

496-497. 

(of neighbor) exemplified by 
Moses, 86; inseparable from 
love of God, 86, 260-264; 
danger to be avoided in, 260, 
282. 


magicians, God limits power of, 


107. 

man, definition of, 230, 464; im- 
perfect image of Trinity, 240, 
509-510, 513; meaning of 
‘outer man,’ 315-316, 343; 
superior to animals, 451, 470. 

Martha, St., meaning of Christ's 
words to, 20. 

Mary, Virgin, virginity of, 142, 
253, 403-404. 

mass, sacrifice of, 155-156. 

Maximinus, debate of Augustine 
with, viii. 

memory, analysis of, 332-337, 
424-425, 430-432, 468; Plato’s 
theory about, 366-367; con- 
cerned with present things, 
431-432; principal or ‘sub- 
conscious’ memory, 507-508; 
similarity of to God the 
Father, 510. 

merits, are God’s gift, 388-389, 
439, 

mind, must be purified by faith, 
172, 511-512; noblest part of 
soul, 176, 212, 272, 425, 437- 
438, 458, 465, 512; knows itself, 
277-286, 300-310, 420-421, 423- 
424; loves itself, 286-289; image 
of Trinity in, 312, 354, 425, 
457, 465, 473, 506, 511; its 
power over body, 325-326; two- 
fold function of, 345-352, 360- 
361, 369, 473; limitations of, 
468-469. 

miracles, nature of, 106; of 
magicians, 107; why allowed 
by God, 107-108. 
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mission, in Trinity, external re- 
veals invisible procession, 62- 
63, 97, 162, 171-172, 523; in- 
dicates no inferiority of Per- 
sons sent, 162-167. 

Moses, how he saw God, 83-87. 


noeroén, 172. 
numbers, symbolism of in Scrip- 
ture, 139-144. 


ousia, 177, 187. 


Paul, St., method of teaching, 6; 
Augustine’s admiration for, 
265. 

Persons, in Trinity, origin of 
term, 188, 232, 236; error of 
Sabellius about, 188, 233: 
equality of, 204-205, 212, 239, 
244; intimately exist in one 
another, 214; can only be three 
in, 236, 239; mind as an image 
of, 506-510. 
philosophers, false teaching of 

` some, 3-4, 101, 379, 406, 480- 
482; origin of name, 412. 

Plato, and pre-existence of soul, 
366-367. 

prayer, and God’s foreknowl- 
edge, 480-485. 

predicaments, kinds of, 183-184; 
use of in reference to God, 186. 

pride, greatest of sins, 156, 261, 
394, 402; folly of, 301, 356; 
Adam sinned through, 327-328. 

principle, use of term in Trinity, 
191-194. 
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processions, in ‘Trinity, made 
known by external missions, 
62-63; do not imply inferiority, 
162-167; are eternal, 180, 514, 
517-518, 

prophecies, how made known, 
158-160, 

Pythagoras, and pre-existence of 
soul, 367; coins name of phi- 
losopher, 412. 


relations, in Trinity, indicate 
no inferiority, 162-167; are not 
accidents, 179-180; differ from 
substance, 189, 224-225; dis- 
tinguish the three Persons, 
229. 

Retractations, viii, 328, 329. 


Sabellius, error of, 187, 233. 

Scripture, Sacred, heretics mis- 
interpret, 10, 68, 199-200, 211; 
rules for interpreting, 19, 36, 
52; no contradiction in, 33, 
351-353; inspired by God, 52; 
must be believed, 52, 96, 119, 
348, 440, 505, 520. 

senses, sight is most important 
of, 316; knowledge through, 
483-484. 

sin, effects of, 134-135, 149, 357- 
358, 417-418, 436, 441; how 
devil tempts to, 147-148, 328; 
analysis of, 247, 282, 308, 322, 
327-328, 357-358, 395; of our 
first parents, 327-328, 359-360; 
ignorance lessens guilt of, 357, 
441; permitted by God, 392. 


Son of God, divinity of, 15-17, 

52-53, 58, 163-164, 205-206; 

only Son of God became man, 

11, 477-479; glorification of, 

57-58; is perfect image of 

Father, 213-214, 227; knowl- 

edge of, 486-487. 

soul, spirituality of, 68, 176, 208- 

209, 255; superior to body, 111, 

248, 250; is changeable, 69-70, 

101, 160, 179, 219; effects of 

sin in, 135-136, 260; errors 

about, 302-310, 366-367, 387; 

goodness of, 248, 250; is eter- 

nal, 69-70, 101, 160, 179, 219, 

417-418; pre-existence of, 366- 

367. 

Spirit, name common to three 

divine Persons, 189-190, 459, 

503; various meanings of word, 

441-442, 

(Holy Spirit) missions of, 11, 
62-63, 168-169; is spirit of 
Father and Son, 11, 125, 168, 
190, 491, 503, 514; equal to 
Father and Son, 17-18, 56-57, 
167, 206, 502, 505; not to be 
called Son, 57, 191, 193, 287- 
289, 346, 517-520; proceeds 
from Father and Son, 38, 56- 
57, 168, 493-494, 514, 520; 
called Gift, 190, 194-195, 
496-502; called Love, 228, 
491-496, 503; Father and Son 
love each other by, 206, 491, 
503; gifts of, 501-502. 

substance, meaning of, 187, not 

appropriate to God, 234-235; 


not a relative term, 236. 

teletai, 147. 

Terence, dramatist, 384. 

theosébia, 364, 411. 

Thomas Aquinas, St., xvi, 224. 

thought, God does not know by, 
468, 490; process of, 472-476, 
522; Son of God is not called, 
490; will proceeds from, 522. 

time, God transcends time, 6l- 
62, 158, 195-196, 364-365, 467- 
468, 516-517. 

Trinity, advantage of many 
books about, 8-9, 95-96; is in- 
separable, 11, 26, 509; ought 
to be loved, 15, 20, 30, 506; 
foreshadowed in Old Testa- 
ment, 76, 80, 240, 348, 446- 
447; is incomprehensible, 175, 
465-466, 468-469, 513, 521; 
unity in, 10, 25-26, 170, 174, 
204; works inseparably, 11-12, 
37, 54, 61, 170-171; should 
avoid material concepts of, 
241, 246, 455, 462; analogies 
of, 277-278, 310-314, 322-328, 
424-425; 462-463, 492-493: in 
its totality ‘Trinity is God, 463, 
465; sermon of Augustine on, 
518-520. 

truth, is unchangeable, 7, 101, 
279-281, 440-441; God is, 161, 
247, 486; inner truth in man, 
424, 44], 487. 


unbegotten, does not refer to 
substance, 178-185; refers only 
to Father, 178-179, 518. 
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Vergil, poet, 432, 436, 490. 469: identical with God's 
virtues, equality of, 205; faith essence, 229, 461-462; differs 
necessary to practice, 386, 409, from knowledge, 413-456. 
414, 430; in future life, 428- woman, image of God in, 351, 
431. 353-354; must veil her head, 
354. 
will, analysis of, 321, 323; object Word of God, Son alone is called, 
of, 329-330; similar to Holy 63-64, 201, 479, 486, 489; com- 
Spirit, 505. parison between human word 
(of God) is unchangeable, 102; and, 281-284, 476-479, 487-490, 
highest cause of all things, 492-493. 
112, 114. 
wisdom, errors about, 199-200; Zeno, philosopher, 379. 
definition of, 228, 413, 457, Zoen, 353. 
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65 n., 71 n., 72 n., 74 n., 75 n., 
76 n., 77 n., 92 n., 106 n., 108 
n., 110 n., 115 n., 116 n., 117 n., 
122 n., 124 n., 139 n., 143 n., 
230 n., 322 n., 327 n., 345 n. 
346 n., 348 n., 350 n., 351 n., 
356 n., 358 n., 359 n., 362 n., 
391., 415 n., 441 n., 442 n., 
446 n., 457 n., 463 n. 

Exodus, 3 n., 4 n., 24 n., 65 n., 
78 n., 81 n., 82 n., 83 n., 85 n., 
106 n., 107 n., 116 n., 117 n., 
126 n., 156 n., 177 n., 235 n. 
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Job, 108 n., 135 n., 363 n., 411 
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Ecclesiastes, 130 n. 
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Wisdom, 12 n., 59 n., 68 n., 82 n., 
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n., 112 n., 119 n., 135 n., 149 n., 


154 n., 165 n., 166 n., 262 n., 
341 n., 400 n., 412 n., 431 n., 
453 n., 460 n., 46] n., 474 n. 
512 n. 

Ecclesiasticus, 270 n., 327 n., 356 
n., 411 n., 442 n., 452 n., 478 n., 
479 n., 485 n., 525 n. 


Isaia, 34 n., 60 n., 80 n., 87 n. 
88 n., 330 n., 447 n., 452 n. 
494 n. 

Jeremia, 59 n., 115 n. 

Ezechiel, 166 n. 

Daniel, 91 n., 124 n. 

Zacharia, 42 n., 48 n. 
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St. Mark, 11 n., 35 n., 142 n., 151 
n., -397 n. 

St. Luke, 30 n., 32 n., 60 n., 64 n., 
82 n., 138 n., 140 n., 169 n., 
186 n., 194 n., 394 n., 403 n., 
437 n., 474 n., 495 n., 514 n., 
515 n., 516 n., 521 n. 

St. John, 11 n., 13 n., 15 n., 18 n., 
20 n., 24 n., 25 n., 26 n., 27 n., 
29 n., 30 n., 34 n., 35 n., 36 n., 
37 n., 38 n., 39 n., 40 n., 41 n., 
43 n., 45 n., 46 n., 48 n., 49 n. 
53 n., 54 n., 55 n., 56 n., 57 n. 
58 n., 60 n., 61 n., 62 n., 63 n., 
64 n., 68 n., 73 n., 80 n., 82 n., 
84 n., 85 n., 87 n., 97 n., 98 n., 
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447 n., 456 n., 459 n., 476 n., 
478 n., 486 n., 492 n., 494 n. 
498 n., 502 n., 512 n., 514 n. 
517 n., 518 n., 519 n., 523 n. 

The Acts of the Apostles, 11 n., 
25 n., 63 n., 64 n., 83 n., 88 n., 
97 n., 99 n., 121 n., 122 n., 124 
n., 127 n., 133 n., 158 n., 170 n., 
190 n., 250 n., 375 n., 397 n., 
433 n., 440 n., 477 n. 497 n. 
499 n., 501 n., 502 n., 512 n. 
515 n., 516 n., 

The Epistles 

St. Paul to the Romans, 16 n., 
17 n., 24 n., 30 n., 32 n., 37 n. 
60 n., 78 n., 82 n., 86 n., 87 n., 
104 n., 117 n., 119 n., 132 n., 
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135 n., 136 n., 137 n., 145 n., 
149 n., 152 n., 158 n., 186 n. 
190 n., 214 n., 215 n., 228 n., 
259 n., 260 n., 261 n., 327 n., 
349 n., 359 n., 360 n., 362 n., 
388 n., 389 n., 390 n., 395 n., 
396 n., 397 n., 399 n., 401 n. 
406 n., 409 n., 414 n., 433 n., 
444 n., 446 n., 453 n., 463 n., 
477 n., 496 n., 506 n. 

1 Corinthians, 6 n., 14 n., 16 n., 
17 n., 18 n., 22 n., 23 n., 24 
n., 25 n., 26 n., 35 n., 36 n., 
42 n., 43 n., 48 n., 49 n., 65 n., 
74 n, 78 n, 85 n, 104 n, 
106 n., 110 n., 114 n., 120 n., 
129 n., 138 n., 150 n., 154 n. 
168 n., 199 n., 204 n., 210 n., 
211 n., 214 n., 217 n., 226 n., 
228 n., 250 n., 251 n., 261 n., 
262 n., 269 n., 270 n., 284 n. 
351 n., 357 n., 358 n., 362 n., 
363 n., 364 n., 396 n., 399 n., 
405 n., 408 n., 412 n., 413 n., 
414 n., 438 n., 439 n., 442 n., 
445 n., 446 n., 447 n., 455 n. 
462 n., 469 n., 470 n., 480 n., 
495 n., 497 n., 498 n., 500 n., 
506 n., 511 n., 525 n. 

2 Corinthians, 25 n., 42 n., 74 n., 
85 n., 86 n., 119 n., 131 n. 
135 n., 137 n., 143 n., 191 n., 
250 n., 265 n., 315 n., 404 n., 
414 n., 444 n., 445 n., 469 n., 
479 n., 488 n. 

Galatians, 17 n., 20 n., 31 n. 
59 n., 61 n., 65 n., 85 n., 97 n., 
124 n., 162 n., 261 n., 269 n., 


354 n., 374 n., 388 n., 391 n., 
408 n., 471 n., 497 n., 514 n. 
Ephesians, 136 n., 137 n., 143 n., 
146 n., 152 n., 206 n., 354 n., 
375 n., 389 n., 391 n., 392 n., 

441 n., 499 n., 500 n. 

Philippians, 9 n., 12 n, 17 n, 
18 n., 20 n., 22 n., 27 n., 32 n., 
34 n., 44 n., 47 n., 52 n., 53n, 
76 n., 85 n, 104 n., 110 n, 
117 n., 138 n., 178 n., 205 n., 
227 n., 270 n., 402 n. 

Colossians, 23 n., 36 n., 85 n., 
104 n., 117 n., 137 n., 138 n. 
152 n., 227 n., 315 n., 354 n., 
397 n., 405 n., 443 n., 446 n., 
457 n., 502 n., 503 n. 

1 Thessalonians, 471 n., 478 n. 

1 Timothy, 4 n., 68 n., 75 n., 90 
n., 126 n., 136 n., 145 n., 166 n., 
212 n., 227 n., 251 n., 353 n., 
356 n., 459 n., 511 n. 

2 Timothy, 41 n., 524 n. 

Titus, 347 n. 

To the Hebrews, 63 n., 120 n. 
121 n., 155 n., 362 n., 372 n. 
412 n., 500 n. 

The Epistle of St. James, 4 n., 
283 n., 497 n. 

1 St. Peter, 398 n. 

1 St. John, 14 n., 24 n., 34 n. 
40 n., 48 n., 58 n., 85 n., 135 n., 
207 n., 226 n., 228 n., 261 n., 
262 n., 264 n., 463 n., 470 n., 
480 n., 491 n., 496 n. 

Apocalypse of St. John the 
Apostle, 36 n., 47 n., 64 n, 
246 n., 398 n. 
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